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NOTE. 


There are two very useful aids to the correct. 
understanding of the Bhdshya on the Brha- 
ddrenyaka-Upanishod, viz.,  Suresvaráchárya's 
Vártikas and Vidyaranya’s Vártzkasára. Both 
these works have been consulted in translating, in 
addition to Anandagiri's Tikd. The foremost aim 
of the Translation, as in the case of previous 
volumes of the series, has been, the faithful repro- 
duction in English of the thoughts of Sankara- 
chárya. 

I hava to express my sincere gratitude to 
Mr. D. Venkataramiah B.A., L.T., Principal, Train- 
ing College, Mysore, who bas kindly read the whole 
translation in proof and given me several useful 
suggestions. 


1919 M. H. 
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INTRODUCTION. 


‘The Brhaddranyakopanishad, as its name 
implies, is the biggest of the Upanishads. If deals 
with a large number of topics and its importance 
to a student of advaita is greatly increased by the 
‘fact that Sankarachárya in his commentary upon 
it has exhaustively treated the various pro- 
blems which arise in Upanishadic philosophy. 

"Phe Upanishad belongs to the Suklayajurveda and 

ig in two recensions—the Mddhyandina and the 
Kénva; but the difference between the two texts 
is very slight. It is the latier recension that is: 
commented upon by Sankara. 


The Upanishad consists really of eight 
Adhydyas or chapters, being eight out of the 
one hundred chapters of the  Suklayajurveda- 
Bréhmana, which for that reason is known as 
Satapatha-Bréhmana. The first two chapters, 
however, ate not concerned with self-knowledge 
and have not accordingly been commented upon. ' 
Each of the Adhydyas is divided into sections 
„called Bráhmanas and the first three Bráhmands 
of the third Adhydya or of the first —regarding the 
Upanishad as-consisting only of six chapters—are 
here presented in English translation. Before 
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dealing with the subject-matter of these Drdhma- 
nas, ib is necessary to refer briefly to the topics of 
a preliminary nature which the Bhdshyakdra 
discusses in his Introduction. These are chiefly 


two:— 


(i) The first topic relates to the means by 
which the survival of the individual 
self after death can be known. The 
Veddntin maintains, as against the 
Mimdmsaka, that the self's survival 
can be known for certain only 
through revealed authority. His 
argument in support of this position 
is simple. If the survival of the self is 
not known through revelation; it must 
be known either through perception o! 
inference. It cannot be perception 
because, if the fact of its survival 
could be perceived, there would be 
no difference of opinion regarding it. 
Nothing that is perceivable remains 
the subject of doubt after close 
scrutiny. Nor can the self's survival 
of the body be made out from 
inference, for inference being natur- 
ally based on experience, is not 
entitled to be heard in a master 
which refers to & period after this 
life and is therefore necessarily 
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beyond experience. Natural reason 
can, at best, only suggest the 
probability of the conclusion that the 
self survives the body; but for a 
positive knowledge of it we must 
depend upon revelation and revelation 
alone. Wemay, in passing, point 
out the importance of the view 
here set forth. According to the 
Blimdmsaka the function of the 
Seriptures stops short at the pres- 
cribing of rites; but according to 
the Veddntin it becomes much 
exalted, being nothing less thau 
the communication of the deepest 
spiritual truths. 


(ii) The second topic relates io the mutual 
relation of the karma- and jndna- 
kándas of the Veda. Sankaracharya. 
often dwells on this subject in his 
commentaries. For example, in the 
introduction to the Zsávásyópanishad 
he shows how karma, by aiding the 
purification of the heart (sattva- 
suddhi), serves as a preliminary ‘to 
the acquisition of right knowledge 
and the realisation of the self, Here 
it is another aspect of the same 
subject that is touched upon. The 
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karma- and jnána- kándas both imply 
a self surviving the body and 
are accordingly significant only for 
those tbat believe in sush -a self. 
Some among these believers may be 
actuated by selfish desires ; and for 
such is meant the karma-kdnda. 
Others again, although ignorant 
of the true character of the self, may 
yet feel convinced that selfish 
activity can bring only misery in its 
train. The jnána-k4nda is intended 
to enlighten such in regard to the 
truth about the self and enable them 
to free themselves from the bondage 
of life. 


First and Second Brahman ae. 


The first two Brdhmanas are taken up with 
the subject of meditating upon the horse-sacrifice. 
Meditation or updésana, as it is termed, is a process 
.of mentally identifying one’s self with the object 
meditated upon—a prooess not mearly oí thinking 
about it but actually becoming it in imagination." 
‘Such a process naturally consists of two stages— 
the first one of concentration in which the mind 
is abstracted entirely from, everything but the 


1. Vide Bhishya on iii, 9. p. 92. 
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object of meditation; and the second one of 
sympathetic imagination in which union with that 
object is actually experienced. Thereis nothing 
unsound or illegitimate in this exercise, for accord- 
ing to the Vedanta, the difference between one 
thing and another is formal and nominal, reality 
being equally present in all. The aim of the 
Veddntin is to attain to this reality underlying all 
things by effaciug external differences and wpdsanas 
rightly serve as exercises preliminary to such 
attainment. Practice in wpdsanas leads to the 
cultivation of two habits of invaluable help in the 
struggle for spirituality—the intellectual one of 
intense concentration and the emotional one of 
feeling akin to objects usually regarded as outside - 
oneself. 


And now as regards the meditation itself. It 
has three phases of which the first two are in the 
nature of auxiliaries to the third or the ehief 
meditation upon the Asvamedhd. In each case the 
meditation consists in mentally identifying the 
object meditated upon with Virdj which is in 
‘affect the Veddntic term for the universe as a 
whole. . The meditations upon the horse and the 
Agni, by which term has bere to be understood the 
.saerificial altar, form part of the Asvamedha rite as 
well ; and the sacrificer who identifies himself with 
-either of these, through an effort of will, rises 
above the ordinary life of narrowness. But here 

B. ii 
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the imagination is siretched still further, for the- 
devotee has to contemplate himself as one with tha 
‘universe. He also performs the sacrifice but only 
subjectively—as a mere mental operation; and the 
object sacrificed, the god propitiated and the result 
attained are all himself viewed as not distinct from 
the whole. in other words the meditation on the 
Asvamedha is an exercise in losing the narrow 
self to gain the wider one. 


A person that succeeds in this exercise 
consciously lives a universal life ignoring in- 
dividual concerns. He rises from a feeling of 
separateness and dependence toa feeling: of unity. 
But the unity that he experiences includes differ- 
ences and does not efface them. He has no doubt. 
discovered the interrelation between pari and 
whole; but he has not yet risen from the notion of 
appearance to that of realty ; for in truth there are- 
no parts at all and the wholeis integral and one. 
He is therefore still unenlightened in regard to the 
true character of the self. He is still under the 
spell of avidyd and is an andtmajna. And until 
self-enlightenment is attained through the dispel- ' 
ling of avidyd he cannot escape from the endless 
whirl of transmigration. It is this enlightenment 
that forms the aim of the Upanishad. The above 
consideration enables us to discover why this 
meditation is mentioned in the beginning of the 
Upanishad. The Asvamedha sacrifice is the 
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highest of rites and its fruit may be reaped either’ 
by performing it in tke ordinary manner or by 
meditating upon it." Butthat result is not final 
deliverance which ean be secured only by right 
knowledga, the subject-matter of the Upanishads, 
Thus these two Brdhmanas serve as a connecting 
link between the ritualistic section and the know- 
ledge section and are intended to suggest the 
excellence of jzdxa as compared with karma or: 
updsand. i 


We have in the bháshya on Passage 1 of the 
` second Brâhmana, - a discussion on the nature of 
effects in general. Sankara begins this discussion: 
by controverting ihe view of the nihilist who does. 
not recognise the causal relation at all and believes. 
that whatever is produced, is produced from no- 
thing. This belief the nihilist bases upon the. 
commonly accepted notion that the cause! must: 
of necessity exist just prior to the production of 
**This belief that meditation yields the same result as' 
the performance of the sacrifice marks an important stage. 
in the development of Vadic religion. It implies that: 
religious life is its own proof and does not require any out- 
ward sign to bear witness to it, for religion primarily is a 
matter of will and feeling activity. We probably find here ` 


the step which eventually led to the doctrine that jndia 
is the sole moans of liberation. if 


+By this term is here to be understood the ` ‘materiał: 
sausa’ unless otharwise qualified. ' 
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the effect. He says that the ‘pot, for instance, 
which is an effect, comes into existence dfter 
destroying its cause,—the lump of clay; and that 
oonsequenily the effect is produced only in the 
absence of the cause. The flaw in this argument, 
as pointed out in the commentary, arises from 2 
misapprehension of what the cause really is. The 
cause of the pot is not the Tump of clay as has 
been naively assumed by the nihilist but the 
material or substance clay; and although the lump 
may be destroyed beforethe pot is produced, the 
gubstance—clay—is there and it wil] not therefore 
do to regard the pot as produced from nothing. 
The lump also is an effect or mode of the clay and 
the production of the pot does not involve the 
destruction of its cause but only the destruction 
ef some one of its other effects. 

Forced thus to admit the existence of clay 
immediately before the production of the pot, the 
nihilist who regards everything as momentary asks 
what guarantee there is that the material clay 
endures in the effect and is the same after its 
preduetion as before. The clay that constitutes 
she cause, he contends, may well be different from, 
githough similar to, the clay in the effect. The 
commentator remarks that the identity of the clay 
in the two is vouched by perception and that any 
other supposition by striking at the very root of 
permanence would put an end to all the activities 
of life. 
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Having thus shown the necessity for the 
causal relation, Sankara proceeds to discuss the 
mature of the effect by asking whether it is 
produced or only manifested. If the effect is pro- 
duced, it is temporary in character; if, on the other 
hand, it is manifested, it is permanent and persists 
always in some form or other. Hach of these 
views is held by one or other of the various 
schools of Hindu philosophy. The former is 
called the asat-kdrya-vdda and is prominently 
associated with the Nydya; and the latter is known 
as the sat-kárya-váda and is similarly associated 
with the Sánkhya. A little inquiry will show that 
these opposing theories are closely connected with 
fundamental differences between the systems in 
interpreting the innor character of the sensible 
world. Both Nydya and Sánkhyo are realistic 
inasmuch as they, besides postulating the existence 
of an eternal and independent sentient principle, 
recognise that the physical universe is a reality. 
But they differ widely in their ultimate conception 
of what that reality is. While the one regards it 
as multiform, the other views if as unitary:— 


(i) According to the Nazydyzka hypothesis, 
ihe universe, at bottom, is diverse im 
character, ifs ultimate constituents 
being atoms of different orders 
possessing varied characteristics but 
all supersensuous and therefore iu- 
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visible and intangible. These atoms, 
under the influence of extraneous 
enuses, unite to form the various 
visible and tangible objects of our 
experience. The effect thus becomes 
an aggregate of ita causes and is yet 
supposed io exhibit characteristics 
other than those helonging to its 
parts." Starting with such an 
hypothesis, the Naiydyika cannot but 
introduce novelty into the effect and 
explain the whole as distinct from 
the parts constituting it;! for other- 
wise the disparity between cause 
and effect will remain unexplained. 
Having first broken up reality, the 
Nutydyika is obliged to create: 
it anew. 


(ii) According to the Sankhya hypothesis, 
+The Noiydyike recognises mere mechanical aggregates 
also os fer example a heap of bricks: hut the existence of 
gedh aggregates is here ignored as not being relavant when 
talking of creation from atoms. There can be no heap of 
atoms. ^ 
{The parts are stated to bo in mechanical relation 
{samyaga), one with the other while they, taken collectively, 
bear different and a more intimate kind of relation 
(sainavéya) tothe whole. Thus the distinctness of the 
hele i is explained by postulating a uniquo, almost mysteri- 
‘ous, pontonship. known aR samavdye. 
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on the other hand, the underlying 
leature of the physical universe is 
unity; and, instead of the varied 
atoms of the Naiydyika, we have 
here, as the ultimate result of 
investigation, the pradhdna, a single 
and self-dependent continuum which, 
although itself undifferentiated, is 
complex in its nature and possesses 
the capacity to develop into the 
infinite variety of the universe. In 
other words wa have here, not crea- 
tion (drambha), but evolution 
(parináma); and an effect is not an 
aggregate of parts, somehow united, 
but the result of continuous growth 
in a single substance. This self- 
containing gradhdna, evolves 
practically” without any external 
aid, so that there can be nothing in 
the effect -which was not already 
latent in the cause. ‘Cause’ and 
‘effect’ are merely relative terms 
applied respectively to the prior and 
later stages of the same evolving 
substance; and the distinction þe- 


S'"Pheoretically the ‘purusha’ or ‘soul’? must bo 
‘locking on if the pradhdna should evolve. - 
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tween these terms accordingly turns. 
out to be only formal, not substantial. 


The various systems of Hindu philosophy, as _ 
already stated, fall into line with one or the other 
of these two extreme views. . The Vedántiw sides 
with the Sánkhyo and to him, as to the Sdnkhya, 
the effect pre-exists its manifestation. The agree- 
ment of the Veddntz with the Sdnkhya should, 
however, be understood with a qualification." On 
the empirical plane, the Veddntin also speaks of 
the clay as the cause of the pot (parinimyupdddna); 
but ultimately the clay to him is as much an effect 
as. thé pot, both being alike the illusory 
appearance of Brahman, the common ground 
(vivurtopddana) of all. Cause and offeci 
are both phenomenal and each possesses 
its essence in and through Brahman. In other 
words they have no existence apart from Brahman. 
When ‘cause’ and ‘effect’ are understood in thia 
special sense, the Veddntin can side with 
neither the Naiyåyika nor the Sánkhya. He can- . 
not say with the former that the effect does not 
exist before its production because its essence, the- 
substratum, always exists. Nor can he say with 
the latier that the effect exists before it is pro- 
duced, for the effect itself is illusory and never 


really exists. Thus according to the Vedántim the 
URNA SEI et WSF Seay ORS SEINE OS Fags eau aI 


*This aspect of the question is not discussed in the text 
but elsewhere. Vide Com: on Br: Suirds; II, i, 14—90.: 
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effect is neither created nor manifested. It is 
illusory, by which the Vedântin means that the: 
question about the nature of effect is not of ulti- 
mate significance. Real unity with apparent 
diversity is his explanation here as elsewhere. 
This is the vzvariavdda of the Vedánizw as distia- 
guished from the parináma-vdda of the Sdnkhya 
and the drambha-vdda of the Natydytka. 


Third Brahmana. 


The subject-matter of the third BSrdimana 
also is meditation, but this time it is meditation 
upon Prána. But what is Prdua? To undor- 
stand this we must find oub what, according to 
the Vedanta is the outfit of the individual self 
or Jiva for passing through life and experiencing 
the good and bad that may be the rosult of its 
past deeds according to the law of karma. 
Broadly speaking the jiva, as long as it maintains 
its individuality, is endowed with two faculties 
which are known as buddhi and prâna and of 
which all the powers possessed by it are 
only varieties. Buddhz stands- for the principle 
of conscious life and prdn%, for the principle 
of non-conscious life. We see, hear, touch, taste 
and smell. We possess motor activity as a. 
result of volitional impulse. All this is the 
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result of our possessing buddhi. Again we inhale 
and exhale air; we digest the food we eat and 
the blood circulates through our body. 
All this non-conscious  aciivity—not the 
less necessary because it is non-conscious—is 
due to our possessing prdna. This is the iunda- 
mentel significance of prdna although it is also 
used in a variety of other senses in the Upani- 
shads. One special feature of prána, thus under- 
stood, forms the central point of the parable 
in this Brdéhmona. All the senses and other 
vital organs, no doubt, function for the sake of 
the whole system and thus contribute to 
self-preservation. But over and above this 
contribution to the general well-being, these 
organs operate in a manner which cannot be 
regarded as ministering directly to the wel- 
fare of ihe whole. The eye, e.g. Bees and 
thus protects the body from possible destruction 
which might arise in its absence. But this 
organ can attain to special excellence in seeing, in 
virtue of which one's eyes are judged to be superior 
^to those of another. This extra excellence 
ministers directly, not to self-preservation, but 
only to self-gratification. Again in the ease of 
the sense of taste, the food that is eaten contri- 
butes to the upkeep of the body; but the organ of 
taste seeks its own gratification also. Prdma on 
the other hand, exhibits no such selfish propensities 
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and allits functions are directed solely towards 
the maintenance of the bodily system as a whole. 
This entire unselfishness of prâna is utilised in an 
allegorical manner to impress the vast importance 
of leading a disinterested life. 


Hitherto we have considered only the psychie 
prána housed in the microcosmic body; but, in 
agreement with the general scheme of the Vedanta, 
there is also the cosmic Prána which is the totality 
of the various psychic prénas. It is this cosmic 
Pránař that is the subject of meditation in this 
Bréhmana. When the devotee succeeds in identi- 
fying himself with this cosmic principle, he becomes 
unselfish and therefore sinless and deathless. 
Selfishness is the only sin and the only source of 
death and when that is overcome there is no sin 
and nodeath. In other words this wpdsana leads 
to a feeling of oneness with the universe—a result 

which is, in effectt the same as that to be 
attained by the meditation as taught in the first 
two Bréhmanas. 


*Otherwise known as  Hirasycgarbha. He is 
charotorised both by buddht-sakti ox jndna-saktt and prânz- 
sakti or kriya-sakti. In this meditation the latter aspect is 
regarded as essential. 

+The only difference is that while the identity ¿kere is 
with the sensible universe (or Virdj, the deity presiding over 
it), here itis with the subtle universe (or Hiranyagarbha, 
the deity presiding over it)—the logieally prior stage of the 

-senejble universe. 
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We have a pretty long discussion in the 
bhüshya on Passage 1 of this Brdhmana which 
finally turns upon a point of ethical importance 
and discloses to us what the conception of ‘duty’ 
according to the advaita is. The significance 
. which any system of thought attaches fo the term 
‘duty’ naturally depends upon what, according to 
that system, constitutes right (dharma) and wrong 
(adharma) or to use a single Sanskrit term for both, 
‘karma’. What the Vedantic criterion of dharma and 
adharma is, is however too large a subj ect for discus- 
sion here and we shall accordingly content our- 
selves with mentioning two points about ‘duty’ aa 
can be understood from the discussion in question. 


The first point emerging from the diseussion 
is that all duty is regarded as a means to an end 
and not as au end in itself. Desire is the basis 
of duty as it is the basis of the rest of our actions. 
This teaching that duiy hinges on desire and that 
its performance is directed towards the attainment 
of an end makes advaita on iis moral side, 
utilitarian; but not, however, in its commonly 
accepted sense as the following consideration will 
show. The object aimed at in all the duties is 
the same, viz., the cleansing of the mind or the 
purification of the heart--sativasuddhi, as it is 
callad—which qualifies for self-realisation, the 
highest good of man. There is a tendency inherent 
in human nature to yield to selfish or natural 
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impulses whioh is termed dzrita and which hinders 
man from striving whole-heartedly for the attain- 
ment of spirituality. Itis the removal of tbis 
Qurita that is termed sattvasuddhi—«. result; which 
is negative in character and bas no direct bearing 
whatever upon material well-heing. If we still 
describe the Vedantic conception of duty as 
utilitarian, we use that epithet in its widest sense 
as comprehending all cases which involve the 
pursuit of an end. The end bere is self-discipline, 
such as is calculated to serve as an aid to a correct 
knowledge of one’s own self. i 


The appeal made here to a spiritual goal 
jn explaining duty should not be regarded as 
rendering it exclusively religious and therefore 
speculative and unpractical. For the duties enjoined 
in the Hindu Séstras are of various kinds and 
while there are those which are religious, there 
are also others, such as the duty we owe to our 
parents, which are of immediate practical signi- 
ficance. The one set of duties being quite as 
binding as the other, the Vedanta cannot be said 
to be concerned exclusively with religious duties.: 
Rather it raises even secular duty to the level of the 
religious by investing it with a spiritual meaning 
and laying special emphasis on it. 


As may he gathered from the discussion on 
‘the passage we are considering, thereis also a. 
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second point about ‘duty.’ Every deed is ordinarily 
designed to yield a specific result, but any good 
deed (vihita karma), according to the Vedanta, can be: 
transformed into a duty, if the doer entirely shifts 
his thoughts from its specific result and performs 
it with the deliberate view of securing the common 
end of all duty, viz., duritakshaya or sattvasuddht. 
In the phraseology of the Vedanta all kdmyakarmas 
may become zityakarmas and much of the daily 
life of the Hindu is, in theory, based upon the: 
principle of parforming kdmyakarmas as mitya- 
karmas. All that he does, he ought to do, not for 
securing the worldly benefit which it may yield, 
but merely from 'a sense of duty.' Thus motive 
becomes the guiding factor and whether an act is. 
2 duty or no lies not in the act itself but in the 
intention of the doer. The deed as such is im- 
material; the spirit in which it is done is what 
counts. In ethical discussions a great deal is heard 
about motives or consequences being the real. 
criterion of morality. Obviously in 2 system of 
ethics predominantly collectivist the consequences - 
of our actions should loom large; but in a system 
like the Vedánta which is predominantly in- 
dividualistic, it is not difficult to ses why so much 


*This is nishkdma-karma and it is this art of doing 
the usual and yot deriving from it an unusual result that is 
extolled in the Bhagavadgita as *karmasy kausalam '— ‘ 
“wisdom in action’ (ii 50). 
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importance should ‘attach to motive. It should, 

however, be remembered that Veddntic ethics is 

individualistic in no narrow selfish sense but only 

in the sense that its fundamental motive is- 
individual perfection". 


We have thus two classes of duties to distin- 
guish—one which we may term ‘obligatory duties’ 
which should in any cass be performed and whose 
only result is the negative one of removing durita; 
the other which we may term ‘voluntary duties’ 
whose performance is left to our option and which 
yield over and above the removal of durita, a 
positive result, although if is at no stage 
thought of by the doer. The deed itself when once 
performed must yield its result; only the 
doer'& thoughts are not occupied with it, his 
attitude towards if being such that he would 
perform it even if the particular circumstances in 


* We must here make a distinction between dharma and 
what is oniy one of its several forms—‘duty.” The 
Vedánísc concaption of ‘duty’ is individulistia, but that of 
dharma isnot. The very expression ‘varndsrama-dherma* 
implies that if is based on and is intended to contribute to 
the upkeep of social organisation or ‘civic cohesion’, Even 
the former is not altogether individualistic, for wa cannot - 
overlook the influence, although it be indirect, upon society 
ofa person that stendfastly pursues his ideal of duty, and 
thereby sorves as an example to others. He will be to them . 
like a light illumining their path. 
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which he is acting would lead to barm in the 
immediate" future. And it is here that the 
common saying— Duty for duty’s sake’—is 
significant. The immediate result, whatever it 
may be, is in his eyes a consequent, but never the 
end. The neglect of the first class of duties which 
are obligatory is followed by an evil result known 
as praiyavdya or sin which is nothing but a defile- 
meni of the moral consciousness unfitting a man 
the more for self-realisation. The failure to 
undertake the second class of duties which are 
voluntary can have no such evil result. t 


r 


its ultimate rəsult can never be harmful for it 
serves as an aid to sativa-suddhi or self-conquest. ' 


+It follows as 2 corollary from the above that if we can 
conceive of a person who is spiritually pure and has secured 
saitva-snddht by overcoming durita, no duty can bo 
binding upon him. An ideal sannyédsin is such a person 
and that is why according to the advaita, sannyasins are 
exempt from the performance of all duty’ or niiya-karma. 
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BRHADARANYAKOPANISHAD 


WITH THE COMMENTARY 


OF 


SRI SANKARACHARYA. 


FIRST BRAHMANA. 


Om! Adoration to Brahman and other 
ancient sages who have successively handed down 
Brahma-knowledge. Adoration to (our) revered 
teacher. 


The (chapters) beginning with ‘The dawn is 
ihe head of the sacrificial horse’ (constitute) what 
is known as the Vájasanéyibráhmanópanishad!, We 
begin this brief? commentary on if in order that 
those who are intent on ridding themselves of 
mundane existence may acquire what is the means 
of removing its root-cause—the knowledge that 

1. I.e. the Upanishad which forms part of the Vajasa- 
néyi- or sathapatha-brdhmana of the suklayajurvéda, 


3. ‘Brief’ as compared with an older commentary 
by Bharirprapancha. (A.) 


CC-0. Kashmir Treasures Collection at Srinagar. 


Digitized By oon 

Brahman and the self are identical. This know- 
ledge is what is signified by ' Upanishad', and, 
as implied by the etymology of this word (upa-tni 
-]-sad), it once for all destroys, in the case of those 
that devote themselves whole-heartedly to it, the 
cycle of existence together with the cause that. 
leads to it. The treatise also is termed Upanishad 
(in & secondary sense) for it serves as an aid in 
acquiring that knowledge’. This Upanishad which 
consists of six chapters is styled an dranyaka 
because it is to be studied in the forest. The 
epithet brhat is in reference to its size.” 


We shall (now) indicate its relation to (the 
earlier portion of the Veda known as) the Karma- 
kdnda—the section relating to rites. The whole 
of the Veda is for making known the means—such 
only as cannot be known through perception or in-- 
ference—of attaining good or avoiding evil; for all 
men are naturally interested in knowing how the one 
can be attained and the other avoided’. In regard: 

1. Bee Káthakópanishad pp. 1-3. 

3. Commentators point out that this Upanishad is 
desoribed as brhat because its teaching is weighty, Compare- 
Brhatvdt granthatorthdccha brhadéranyakam smriam.— 
Vártikasdrai,9. Another reason for the epithet is that 
the treatment is exhaustive. 

8.. Anandagiri suggests tHat this natural desire to- 
obtain happiness : and avoid misery, in general, implies that.. 
man, all-unconsciously though it be, strives after reaching. 
everlasting bliss or móksha, and that a teaching which: 
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to empirical matters, the securing of good. and 
the avoidance of evil being possible with the aid 
of perception and inference, there is no need ío 
seek (the assistance of) revealed knowledge! If 
one has no belief in the existence of a transmigrat- 
ing self, one will not desire either to secure good 
or to avoid evil in the life to come. The materia- 
lists, for instance, (who do not believe in a self 
apart from the body and the mind are not seen to 
engage themselves in Vedic rites.) Thus (i& must 
be admitted that) the Veda has to do not only with 
the varied means of attaining good or avoiding. 
evil in a future life, but also with (establishing) 
the existence of a self which survives after death. 
As instances of the Veda dealing with the existence. 
of a self, independent of the body, we may mention 


appeals to this universal yearning and shows the way to: 
satisfy it, is necessarily right. 

1. The connection between the Jxdna- and Karma- 
kdndas is explained after first establishing, as against the - 
view held by the Mémdmsakas, that the testimony of the 
Veda is valid in regard to matters. other than ritual also. 
The substance of the argument here set forth is that even, 
the M$mámsaka who believes that the Veda is an authority, 
only in regard to karma—something which has to be. done: 
and not what already exists—must grant that beliefin the 
efficacy of karma involves: a belief- in the existence of æ 
transmigrating self. This latter belief (as will be shown 
later on) is altogether founded upon Vedic teaching so that: 
the Veda is an authority in matters pertaining to existing 
things as well, | 
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the following:—Edth. Up. i, 19; v, 12; v, 6 
and 7; Br. Up. II, i and IV, iii and iv. 


(Question.) Is not belief in the existence of 
the self a result of perception. 


(Answer) No; for there is difference of 
opinion about it among disputants. If the exis- 
tence of a transmigrating self were known through 
perception, materialists and Buddhists would not 
be our opponents denying the soul altogether. In’ 
the ease of a pot, for example, which is perceiv- 
ed by the senses, nobody maintains that it does 
not exist. 


(Objection.) A post is by some mistaken (in 
the dusk) for a man and you cannot therefore say 
(that there cannot at all be any difference of 
opinion regarding perceivable objeots.) 


(Answer) No; for in the example you give 
ihe doubt disappears when careful observation is 
made. Surely nobody entertains any doubt about 
a post even after examining it?. The Buddhist 


1. The very fact that the Veda prescribes actions 
which are to bear fruit hereafter implies that it inculcates 
belief in a transmigrating self. But, apart from this 
indirect teaching, the Veda deals directly with the matter 
and the instances cited are of such direct teaching. 


2. Even when doubt is felt as regards a post, it is 
-only ofa partial character; for we recognise that some- 
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(on the other hand), although he experiences the ego, 
maintains there is no soul other than the subtle 
body’.  Thus—owing to its diverseness? from 
objects perceived by the senses—the self cannot be 
proved to exist by perception. Neither is its. 
existence deducible from reasoning®. 


thing is perceived. The doubt is only as regards its. 
exact character—whether itis a postora man. In the 
case of the self, on the other hand, absolute denial is found 
to be made. 


1. The previous observation means that the soul 
cannot be known, through perception, to be different from 
the gross body ; and the present one, that it is not diffirent. 
from the subtle body. The former view denies the soul 
altogether, while the latter admits the ego but identifies it 
with the subtle body which here stands for the mind, the 
chief of its constituents. Déhdntaram sthüladéhátiriktam 
stkshmam. Tatra pradhdnabhtidyd buddheratiriktasydt- 
mano nástitoamóva pasyanti. (A.) 


2. What is meant is that the self possesses none of 
the characteristics like form or colour which render 
objects perceivable by the senses. Compare Kath: Up: 
iii, 15. č 

3. The reasoning here alluded to is thus stated by 
the Tikdkdra:—‘Desire and the like which are qualities like: 
form, for instance, are necessarily dependent in their 
character. They thus imply the oxistence of something 
upon which they depend or to which they belong. This. 
something is the self.’ The fallacy in this argument is. 
what is known as ‘ begging the question’. We assume that 
the soul exists when we premise that desire and the like are 
qualities and are dependent in their character. There is 
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(Objection.) (You cannot say that the self is 
established solely by Vedic testimony) inasmuch 
as the Veda itself points to facts’ leading to the 
inference that the self exists and these facts are 
perceived by the senses. 


(Answer) Not so; for the connection of one 
and the same self with different lives is not per- 
ceived by the senses?. The existence of the self 
is (really) known through the authority of the 
Veda—helped® by empirical facts cited therein; 
and the Mimdmsakas and the: rationalists borrow- 
ing their belief from the Veda, fancy that the 


besides the possibility of desire and so forth being features 
-of the mind and they need not therefore prove the oxistence 
-of the soul, 


1. Compare for example, Kénopanishad i, 9. 


2. It is admitted that the Veda cites these facts, but 
‘they cannot by themselves establish the existence of the 
self for they allrefer toempirioal phenomena and cannot 
therefore definitely establish anything about what is beyond 
experience. They are all in the character of analogies 
intended to give a ‘conjectural insight’ into the truth, and 
are not to be regarded as proofs inviolable for the existence 
of the self (A.) 

8. The conjunction cha has nota co-ordinate force 
here. It has here what ia termed an anvdchaydrtha. The 
usual example given'in illustration of this use of cha is— 
Bhikshámata ; gdm chánaga. The leading of the cow home is 
not the main object of going out ; it is only of an incidental 

-oharacter. 
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‘self is both perceivable and inferable and SERIEA 
‘as reasons therefor the very reasons given in the 
Veda (for indicating the probability of) the exist- 
"ence of the self and represent these reasons as the 
result of their own independent reflection. 


The Karmakánda was begun for the sake of 
‘instructing such as believe that, in any case’, 
there is a transmigrating self and consequently 
desire to know in detail the means of securing 
‘good and avoiding evil when that self comes to 
‘assume a different body. But the ignorance in 
respect of the self which causes the desire for 
attaining good and avoiding evil and is of the 
nature of supposing that the self is an agent and an 
-enjoyer, has not (as yet) been removed by means 
of knowledge relating to the true character of 
Brahman which is but the self. Until this igno- 
rance is removed, man will, prompted by natural 
impulses’, such as love and hatred of the fruits 
win era ae M. El eem E NASN EDEN 

1. Itis here assumed for the sake of argument that 
the existence of the self may be based on grounds other 
than Vedio testimony, for the point to be explained here is 
the relation of the Jndnakanda tothe Karmakánda. The 
reference to the nature of the authority for believing in a 
4ransmigrating self was only incidental. The siddh4fta, 
‘however, it should be remembered, is that the existence of 
-guch a self is solely based on Vedic authority. 


2, Déshdnam  svdbhdvikaivam sdstrdnapékshat- 
xam. (A.) 
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of action, trdiaibzed#y tite hay, in spite of explicet. 
soriptural injunctions—prescriptive and prohibi- 
tive—and abundantly accumulate, in thought, word 
and deed, karma! which is termed adharma or Bin ` 
and which leads to evil both here and elsewhere; 
for nature’s evil propensities are (generally) strong. 
Hence be descends in the scale of beings down to 
a plant. If, perchance, the influence of serip- 
tural teaching is stronger", then through thought 
&c., he acquires plentifully what is known as- 
dharma or merit which results in good. This- 
(karma) is two-fold—that which is accompanied 
by meditation and that which stands by itself. 
Of these, karma, when by itself, yields as its fruit 
the world of the manes and so forth?; when 
accompanied by meditation, it leads to a result 
which takes one from the world of the gods right. 
up to the world of Hiranyagarbha. Compare:— 
' He who sacrifices to the self is superior to him 
who sacrifices to the gods“; ‘Vedic karma is. 


1. The word karma is used in a great many senses. 
Here it means ‘ the result of action.’ 


2. Remove the stop after baliyastvam. 


9. Tasmin phale nánátvamabhiprétya ddisabdah.(A.): 
All conditions except móksha are vitiated by gradation 
and difference, 


4. Sarvaira garamátiabhávanápurassaram nityam 
karmanutishthanndimaydjt. Kámanápurassaram dévdnya- 
jamánah devaydji, (A) The former is the ‘path of radiance’, 
leading one to Kramamukti ; the latter is what is known as. 
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two-fold', When merit and demerit are equal 
one is born as a man. Thus transmigration—from 
(the position of) Hiranyagarbha down to (the 
condition of) a plant,—which is the result of merit 
and demerit and is based on name, form and 
action is (only) for a person? that hag 
natural deficiencies such as avidyá?. This same- 
universe which is (now) manifest and consists of 
means and ends was in an undeveloped condition.. 
before creation. Transmigration which is caused 
by avidyd in the sense that the sprout is 
caused by the seed* and which falsely associates. 
(the self) with actions, (their) accessories and 
results, is a beginningless and endless evil. For 
such as realise this and turn away from it, is meant 
this Upanishad which removes that nesceince by 


the Dhúmamarga and involves a return to mortal nature. 
See Sath: Br: XI, ii, 6,14 and Introduction to Kath 7 
Up: pp, ii and iii. 

1. Pravritam cha nivrttam cha dvividham karma 
vaidikam. Iha vdmutra vá kámyam pravritam karma 
Kirtyate. Nishkdmam jnánapürvam tu nivritamabhidht- 
yate.—Manu. xii, 88. 

2. Read dóshavatah instead of déshavatt. 

3. These are avidyd, asmitá, rágah, dvéshah and: 
abhinivesah known as the panchaklésas. (Yogasttira.) 

4. This illustration is for showing how a beginning- 
less thing may yet be spoken of as being caused. The seed 
is in a sense the source of the sprout ; but, in reality, the - 
connection between the two is what is described as anddi. 
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- inculcating what is opposed to it viz. Brahma. 
‘knowledge. 


The object of the following meditation upon 

the horse-sacrifice is that those who are not entitled 

- to perform that sacrifice might obtain its fruit by 

. meditating upon it in the manner described here’, 

(That meditation upon a rite yields identically the 

same result as the performance of the rite) ig 

; „clear from texts which make meditation alter- 

native with karma*, Compare also what occurs 

Jater on in this Upanishad (I, iii, 28)— That 
verily wins worlds.' 


(Objection). This meditation but forms part 
.of a rite (and is not intended to be practised 
. independently). 


(Answer). No, for the scripture gives option 
when it declares ‘Whoever performs a horse-sacti- 
fice or who meditates upon it (will overcome all 

-evil)' Moreover this meditation is mentioned in 
‘the section bearing upon knowledge (and nof in 

1. The horse sacrifice is to be performed only by 
kings holding imperial sway. The position attained by per- 
forming this sacrifice is of the highest kind that karma 
can give viz., identity with Virdj. If the same position 
is desired by others, say, by Brahmins, they may get it 
‘by meditating on the sacrifice as detailed here. 


9. See, for instance, ? 
Tatttirtya Brdhmana TII, ix, 22. 
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‘that on karma). In the case of certain other 
rites also similar meditations are prescribed, so 
that we learn that the fruit of a rite is obtained 
-also by meditation. The horse-sacrifice is the 
highest of all rites’, securing as it does identity 
with the universe—both collectively and indi- 
vidually?. The reference to this meditation here, 
-at the beginning of the knowledge-section is for 
indicating that all karma (including even the 
highest) leads only to transmigration. According- 
ly the result (of the meditation) is later on stated 
:to be desire or death. 


(Objection). (It may be so in regard to 
kámyakarmas) but (nstyakarmas? eannot lead 
to transmigration (because they satisfy no desir 
but are yet performed because they are prescribed 
in the Veda). 


1. Compare—Brahmahaiyásvamédhábhyám na param 
punyapápayolh. " 

2. Virdj or the deity presiding over the universe, 
in its manifest form, feels attachment alike for the whole 
and for the parts constituting it. Hiranyagarbha is the 
subtle form of Virdj. Both are jivds and are tho victims 
of mdyd owing to the bondage of karma. The Creator 
who is known as Chaturmukha-Brahman is different. He 
is an aspect of fsvara and, as such, is nota jiva. He is 
above mdyd. 

8. This must be taken to include naimittika karmas 
or rites performed when an occasion arises for them e, g. 

‘Bathing when the sun or the moon is eclipsed. 
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(Answer) Not so, for all karma is declared: 
to result in fruit. For all karma is performed 
‘with the assistance of the wife. ‘Let me 
have a wife; all this is for fulfilling desire’ (By: 
Up: I, iv, 17) —by this, the scripture shows how all. 
karma is, in its very nature, interested. It then 
mentions this world, the world of the manes and. 
that of the gods as the respective fruits of beget- 
ting a son, performing karma and pursuing lower 
knowledge (7.&, meditation) and concludes by 
stating thus the three-fold character of all aids. 
to karma— This is verily name, form and action’ 
(Br: Up: I. vi, 1)—a statement the import of 
which is that all karma results in transmigration. 
This triad was before creation, in an undeveloped 
form. Through the karma of beings, it again: 
developed as a tree does from the seed. The 
universe—in its developed and undeveloped stages,. 
in its concrete and abstract elements, gross or 
subtle*—is the result of avidyd and, as a result 


1. Among nityakarmas there are, no doubt, some 
smáriG rites like the sandhydvandanam which aro 
performed without the aid of the wife. But there are 
many nitya srouia rites which do require the assistance of 
the wife. Since the gruti declares that all Karma at which. 
the wife assists bears fruit, we conclude that nityakarmas;. 
as a class, satisfy some desire. 


2. Of the five gross elements constituting the uni- 
verse, the last three—earth, water and light—are regarded: 
as maria and the other two—ether and air—as amüria. By 
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Of avidyá, takes for granted that the self ig 
associated with actions, their accessories and 
results. Really however, the self is other than 
this, being unconnected with name, form or action, 
non-dual, eternal, pure, sentient and free. It 
only appears otherwise—as related to actions, 
their accessories and results. The following 
Brahma-knowledge is intended for securing free- 
dom from avidyá—the source of activity arising 
from the disease of desire—to such as reflect that 
this is allits worth! and turn away from the 
diversity of actions, their aids and fruits,—this 
concatenation of ends and means. 


(The two Bráhmanas) beginning with ‘The 
dawn is the head of the sacrificial horse’ 
(describe the manner of) meditating upon the 
horse-sacrifice. The meditation upon the horse 
is first described because the horse is the most 
important (aid in this sacrifice) as indeed, is im- 
plied by the title—asvamédha. The horse is, besides, 
sacred to Prajdpati (the chief of the gods)*— 


vásaná is here meant the fanmatras which are the elements 
by themselves and not in combination with others, See 
note 2 in Káthakópanishad p. 72. 


1. Hidvadityanarthdimatvoktih. (A.) 


2. I.o in the first Brdhmana. The second 
Brdhmana describes the mede of meditating upon Agni. 


3. Asa goat, for example, is sacred to Agni. 
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1. The dawn is the head of 
the sacrificial horse; the sun, 
(its) eye; the air, (its) breath ; 
Agni Vaisvánara (its) open mouth ; 
the year, the body of the sacri- 
fieial horse. The firmament (is 
its) back ; the interspace (bet- 
ween heaven and earth its) 
belly; the earth (its) hoof; 
the quarters (its) two sides; 
the intermediate quarters, 
(its) ribs; the seasons, (its) 
limbs; the months and half- 
months, (its) joints; days and 
nights, (its) feet ; the stars, (its): 
bones; the heavenly (clouds), 
(its) flesh. The half-digested 
food (is) the sand; the rivers, 
(its) veins; the yakrit and kloman 
are the mountains; the herbs 
and trees, (its) hairs; the mount- 
ing (sun, its) forepart; the 
sinking, (its) hind part. When 
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it yawns, that is lightning; when 
it shakes, it thunders; when it 
urinates, it rains ; its neighing is 
speech. 


Usháh-?.e., a period ‘of time known as ihe- 
brühma-mauhárta!. The particle va? calls to mind 
what is familiar—here, a particular division of the - 
day. Stras=(head). The dawn is (figured as) the-- 
head because of its importance. The head is the 
most important of all bodily parts (as the dawn is - 
the most important, among the divisions of the day,) 
The purport is: The head of the sacrificial horse - 
is to be regarded as the dawn. Since the sacrificial 
horse is *to be ceremonially purified, the - 
head and other organs are represented as time and 
the like (but not vice versa)®. Moreover, if a- 
thing is figured as Virdj it may be looked upon as 
that deity. To imagine the (limbs of the) animal 
as time, worlds and deities is to make if one with- 
Virdj, for the latter is of that description. It is, 
for instance, like regarding an idol as Vishnu or: 
some other deity. The sun (sáryah)is its eye 
(chakshuh) as it comes next after the head? and 


1. I.e. about.48 min: in duration just preceding. 
sunrise. 

3. Campare Vdrtikasdra—Utkrshtadrshtirhine — sydt: 
iti sütrakrdabravit (i, 19). vide Vedanta Stiras iv, i, 6. 

9. As the sun comes after the dawn. 
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is presided over by the sun’. Its breath (prdnah) 
is air (vdywh) for it consists of air. The open 
mouth (vydtiam) is Agni Vaisvdnara, Vaisvanara 
being an epithet qualifying Agni. Agni, named 
Vaisvdnara, is the open mouth, for the deity 
presiding over the mouth is Agni. The year con- 
sisting of twelve or thirteen? months is its body, 
for the year ìs the body of the various divisions of 
time. The word átman here means ‘body’ as is clear 
from passages like ‘ The centre of these limbs is the 
asvasya médhyasya are repeated in order to show 
that they should be understood in all the (inter- 
vening) clauses. The firmament (dyaus) is its 
"back (prshtham), both being on high. The inter- 
space between earth and heaven (antariksham) is 
the belly (udaram), both being hollow. The earth 
'(prihivi) is the hoof. Pdjasya here stands for 
_padasya i.e., the part on which the leg rests. The 
four quarters (disah) are the two sides (pdrsvé) 


1. For this as well as for some of the following state- 
ments, see Aitareyopanishad ii. 


2, It is thus differentiated from Agni or fire that 
may be impure such as, for example, that which 
burns a corpse. What is implied here is that Agni, 
pure, is the open mouth of the gacrificial horse. Vide 
Vártikasáratika. 


3. I.e. including the intercalary month, if there be 
- one. 
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since the sides come into relation with the 
quarters. It should not be supposed that this 
(comparison) is not appropriate as the two (viz. the 
four directions and the two sides) differ in number, 
for the horse may turn towards any direction and 
thus bring its sides into relation with any of the 
quarters. The intermediate quarters (avántara- 
disah) such as the south-east presided over by 
Agni are the ribs (parsavah). The seasons 
(riavah) are bodily parts! (angáni), they being 
divisions of time and therefore resembling them. 
The months (mdsdh) and half-months (ardhamá- 
sáh) are its joints (sandhayah) because both mark 
points of union (one in the year and the other, in 
the body.) The days and nights (ahórátráni) are 
its feet (pratishtháh.) The plural, ahórátráni, 
implies that four kinds of days and nights are 
meant here, viz., those of Brahman, of the gods, of 
the manes, and of men’. They are called pratishthah 
or supports because time rests on them as the 
horse does on its feet. The stars (nakshatrdnt) 
are its bones (asthint) both being white. The 
word nabhas here means (not the heavens) but 
the clouds which are there, for the interspace 


1, I.e. other than those already mentioned. Angdnt 
anuktdvayavéh—Vartikasdratikd. 
2. Compare Amorasimha.— 


Másena syddahoratrak paitrah ; varshéna daivatak. 
Daivé yugasahasré dvé bréhmak. (I, iv.) 


B. 2 
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between the sky and the earth has already been. 


figured as the belly. These (clouds) are its flesh. 
(mámsam), for (a fluid) oozes out from both— 
water from the one and blood from the other. The 
half-digested food in the stomach is 4vadhya. It 
is sand (sikatdh) because both consist of loose- 
parts. The rivers (sindhavah) are (the blood in) 
the veins, for both flow. The word gudáh must- 
here denote ‘veins’ because it is in the plural. 
Yakrit and klóman are lumps of flesh to the right. 
.and left below the heart. The word klómánaA is- 
always used in the plural although it denotes only 
a single object. These two are mountains (par- 
vatah), being hard and raised. Oshadhayah—the- 
small plants or herbs; vanaspatayah—the big trees. 
These are respectively the hair (on the body and. 
on the neck or in the tail) The rising (udyan). 
sun up to midday is the forepart (pürvárdham) of 
the horse--what is in front of the navel; the sink- 
ing (nimiéchan) sun from midday onwards is its- 
hind half (jaghandrdham). These are so repre- 
sented for they are in the front and in the rear. 
Its yawning (yat vijrmbhate)—bending or 
stretching its limbs—that, is its lightning (vidyó- 
tate); both being causes of dividing—the one of the: 
mouth and the other ofthe cloud. Its shaking of 
the limbs (yat vidhanate) is its thundering (tat 
stanayatt) because ‘the roaring in both is- 
similar. Its making water (méhat?) is raining: 
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(varshati), for both moisten. Speech (vd) is the 
neighing (vk) of this horse. No assumption is 
here necessary!. 


2. The day indeed arose as 
the first vessel known as | 
mahiman, indicating the horse 
(as being one with Virdj); its | 
resting place is the eastern sea. | 
The night indeed arose as the 
last vessel known as mahiman 
indieating the same (as being 
one with Virdj); its resting 
place is the western sea. 
Verily these two vessels sprang 
on each side of the horse. 
As haya it carried the gods; 
as váj, the  gandharvas ; as 
arvan, the demons ; and as asvah, 
men. The sea is its tying 
place; the sea is its source. 


1. In the above statements such as ‘The dawn is 
the head', the identity is fancied; for the two are quite dis- 
tinct. But here, in meditating upon neighing as speech, 
there is no such assumption, for both are sounds. 
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Two vessels—one golden and the other of silver, 
each termed mahiman—are placed (on the altar), 
one before the horse (is sacrificed) and the other, 
after. The following meditation refers to them. 
The day (ahah) indeed (vat) is the golden vessel 
for both are bright. 


(Question) How do you explain the simul- 
taneous use of purastát (which means‘ in 
front’) and anu (which means ‘after)’ in the first 


sentence ? 


(Answer) The horse has been identified with 
Virdj and as the day directs our attention to 
Virdj who is of the form of the sun and the like, 
the golden vessel, when it appears on the scene, 
proclaims that the horse is Virdj®. The preposition 
anu hereis used (not in the sense of ' after’ 
but as a karmapravachantya) in the same sense 
in which it is used in the familiar example— 
‘Vrksham anu vidyótate vidyut—The lightning 


1. Agratak prshthatascheti samjnapandt  prágür- 
dhvam chéti yávat. (A) 


9. This should not be regarded as a separate medita- 
tion. It is subsidiary to the meditation upon the horse 
explained in the above passage and is intended to glorify 
the horse. 


8. But for the presence of these vessels and 
other signs, the sacrificial horse would not be recognised 
as such. 
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flashes forth pointing out the tree.’ Of thie 
vessel the eastern sea is the resting place. The 
locative case used for the nominative in pürve 
sdmudré is due to Vedic license. Yóni here means. 
“place of rest.’ Similarly the night is the silver 
vessel, for both possess the same lustre! or 
because of their inferiority (the night and . silver: 
being respectively inferior to the day and gold). 
It arose afterwards, proclaiming the horse (as 
being one with Virdj). Ofit the western sea is. 
the resting place. The vessels are called mahiman 
because of their excellence. That a golden and a 
silver vessel should be placed as above contributes 
to the glory of the horse. ‘These two vessels, 
as described above, appeared, one on each 
side of the horse.’ This repetition is for glorifying 
the horse. The succeeding statements also are: 
intended to praise the horse. Haya, if derived 
from hi ‘to go’, means ‘the speedy.’ Or the 
word may denote a particular variety of horse’. 
dévdn avahat=enabled the gods to attain godhead 
because it is one with Virdj®, Or the phrase 
may (merely) mean ‘carried the gods.’ 


(Question.) Is it not disparaging to the 
horse to explain the words thus—as ‘carrying 
the gods’? : 

1. A moonlit nightis to bo thought ofhere. (A) 


9. As vdjf and the other terms used here do. 
8. Viráj can grant this privilege. 
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(Answer. No; for carrying others is natural 
to a horse; it being so, if a horse carries the 
gods and such other beings, it certainly redounds 
to the credit of the animal. 


Similarly váj and other terms denote varieties 
of horses. The meaning of these clauses after 
supplying the ellipsis is—‘as vdjt, it carried the 
gandharvas’; ‘as arvan, it carried the demons’; 
and ‘as asva, it carried men’. By samudra! is 
here meant the supreme Lord. He is its bandhu 
4.e., bandhanam or tying place. The supreme Lord 
is also the source of its birth?. By declaring that 
it is born from a pure source and remains in a 
pure place?, the scripture extols the horse. Or the 
word samudra may be taken to mean the ocean 
itself here, for according to Tatt: Br: III, viii, 4 
the horse has sprung from the waters. 


1. Samutpadya bhütáni dravantyasminniti vyut- - 


pattya paramagambhtrasyésvarasya samudrasabdatamáha 
paramdimeti. (A) 
2. As being the source of all. Campare Váriika i, 9. 


8. Samudré badavá yadvat utpadydsritya vartate, 
Pardimani virddasvah tathaiveti vichintayét. Vartikasára 
i, 21. 
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SECOND BRÁHMANA. 


Now is related how Agni! that is employed 


(The legend 


regarding) its birth which shows how great 
this Agni is, is narrated only as & preliminary to 
.&he meditation. 


1. Naught was here in the 
beginning ; by Death was it con- 
cealed—by hunger, for hunger 
is Death. He created that mind 
saying ‘Let me become reflective’. 
He went about worshipping. 
From him (thus) worshipping 
was born water. (He thought)- 
‘While I worshipped (arch), 
water (ka) sprang forth —that 
is why arka (Agni) is called arka. 


1. Agni. the object of meditation here, is not fire, but 
the altar on which the fireis placed, this altar also being 
known as Agni (parthivdgni, chttydgni). 

"here related refers to the birth of Agni in this sense and 


not of fire whose birth from Våyu is well-known. 
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Happiness indeed is his who 
knows why arka is so called. 


Iha ì.e., in the whole universe. kim cha na= 
anything differentiated by name and form. na éva 
dsii-did not at all exist. agre 4.6., before the 
birth of mind and the like. 


Question: Was there (then) absolutely 
nothing? 


Answer': It must be so, for the srui says 
‘Naught was there’. Neither cause’ nor effect 
existed (then)?, (Moreover so far as the effect is 
concerned it could not at all have existed then) 
for it is produced. We know, for example, that 
a pot, which is produced, does not exist before: 
its production. 


Question: How can the cause be non-existent. 
(then)? We see, for instance, the lump of clay 
(before the pot is made). The effect may not 

1, This is the nihilist’s answer who fancies that the- 
Veda gives a support to his view. 


2. By the term ‘oause’ in the following discussion 
must be understood the ‘material cause’—the clay, for 
example, in the case of a pot and not the potter or the: 
staff. 


. 8. This is the view of the nihilist who maintains- 
that neither cause nor effect exists in the beginning and- 
that everything springs into being from nothing. 
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exist then because we do not perceive itl; but. 
not so the cause (which we do perceive)? 


Answer": Not so; for (according to the above 
text) nothing is perceived before creation. If 
non-perception be a proof of non-existence, then, . 
speaking of the universe as a whole, neither the 
cause nor the effect is perceived before creation: 


&nd we must therefore conclude that neither of 
them existed then. 


Answert: That is not right; for the text 
says— By Death was this concealed’. If there 
were nothing—neither what conceals, nor what is 
concealed,—the scripture would not say ‘By Death 
was this concealed’.> It is not for instance proper 
te say that a barren woman's son is covered over 
with flowers sprung from the sky. The scripture 
(expressly) states that all this was (then) covered 
by Death. Hence we conclude—because of the: 


1. Remove the stop after ndsiiid. 


2. This represents the view of the Naiyytyika who: 
holds that the cause must exist before the effect is produced 
but not the effect also. 

3. This isalso the nihilist’s answer and not of the 
siddhántin. 

4. Here begins the answer of the siddhdntin. 


5. This scriptural statement only denies the absence: 
of differentiated entities before creation. It does not mean 
that there was nothing at all then. 
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"validity of scriptural testimony—that, what 
-conceals viz, the cause and what is concealed viz; 
the effect, did both exist before creation. 


That both the cause and the effect must 
exist before creation can also be established by 
reasoning. For (in experience) an effect, which 
is positive in character, can be produced only 
when the cause exists and not when it does not. 
On this analogy of the pre-existence of a cause 
in the case of a pot, we infer that the cause 
of the universe also must have existed before 
.ereation.! 


Objection: Even in the case of a pot, the 
-cause does not pre-exist, for the pot comes into 
being only after destroying what you say to be 
the cause viz, the lump of clay.” 


Answer: Your objection is not valid for 
(we do not admit that the lump of clay is the 


1. The position of the nihilist is controverted in 
two stages. It is first shown that the cause must necessar- 
ily exist before the effect is produced ; and then that the 
effect also must be admitted to exist always. 


2. The material cause is that which is found to 
continue in the effect and which exists immediately 
before the effect is produced. The latter condition is not 
satisfied by the lump of clay, because it is destroyed 
‘before the pot “comes into being. Hence it is said that it 
-is not the cause. 
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cause) but only the material—clay. The cause 
-of a pot or a necklace is clay or gold and not any 
particular shape or form of them. For even in 
the absence of any such specific forms, the effect 
is produced, the mere material (irrespective of 
its shape) being sufficient for the purpose. Hence 
-specific forms of clay or gold are not the cause 
of the pot or the necklace. Again when the 
material is not present, the pot or the necklace 
is not produced, showing that the substance—gold 
or clay—is the cause and not particular states of 
it. Every cause when it produces an effect 
does so only after rendering latent a certain other 
.effect which was till then manifest, for one cause 
cannot af one and the same time appear as more 
than one effect. When the former of two effects 
‘disappears, the substance of the cause does not 
suffer destruction. Hence itis not right to say 
that because a specific condition of the cause dis- 
appears before we havea particular effect, that 
-effect springs from nothing. 


Objection: Your contention that when an 
-effect disappears, its! cause does not do so but 
endures in the form of another effect is not right 
inasmuch as clay or any such material is never 


1. Compare Vartikaséra— 
Asddháranarupéshu vydurttéshvitarétaram 
DBahushwkam yadábháti pratyaksham kdranam tw tat. 
ji, 49. 
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found dissociated from all forms. 


Answer: No; for clay, the material in our 
example, is seen to persist when the pot comes to 
be and the lump ceases to be. 


Objection: Your belief in the sameness of 
the material here is (an illusion) due to similarity 
(and not to identity.) 


Answer: No; for we actually perceive in 
the pot the very elements that once constituted 
the lump. To argue in the face of such (conelu- 
sive) evidence, that the belief is due to similarity 
or something like it would be to argue wrongly’. 
That inference should yield precedence to percep- 
tion is but right because inference is dependent. 
upon perception? (If your theory be admitted) 


1. A certain section of the Buddhists believe that 
allthings aro momentary and that the notion they are: 
continuous entities is an illusion. A lamp-flame, for 
instance, isin no two moments materially the same; yet: 
we speak of it as being one and continuous. The fallaey 
here is pointed out in the T%kd as being similar to the 
fallacy in the following—Because water is cool to the 
touch all things including fire must be cool to the touch. 
When inference contradicts correct perception, it is the 
former that must be wrong. 


2. Correct inference is possible only. when the pre- 
mises on which it is based are vouched by perception. 
This is why inference is stated to be dependent upon: 
perception. 
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nothing would be worthy of trust'. If every- 
thing be momentary—even what is recoginsed as 
preivously perceived—the notion (of momentari- 
ness) would need another (supporting notion); 
that, another; and so forth ad infinitum. "Thus 
the notion of similarity (by which you explain 
recognition) would not itself be proper evidence 
(until confirmed by another notion) and there 
would be certainty nowhere. Moreover if a 
continuous knower is not adimtted, there will 
be no connecting link between two notions (both 
of which are momentary’). It cannot be that 
similarity will furnish the needed link, for two 
notions relating to an object perceived at different 
times cannot cognise each other and when 


1. The Buddhists who maintain that all things are 
momentary also maintain that no notion can, by itself, 
be taken as true until it is corroborated by other notions. 
Recognition being a notion cannot, although it be based 
upon perception, be admitted as conclusive until it is 
confirmed by other notions. Thus the advaitin's view 
that the recognition of clay as being the same in the 
lump and the pot is sufficient to refute the view that 
it is due to similarity, appears unsound to a Buddhist. 
His objection is met by the statement that agreeing 
to the theory that all notions require confirmation 
from outside would lead to the cessation of all life’s 
activites. If everything needed confirmation there would 
be faith nowhere. 


2. Here the matter is considered from ‘the stand- 
point of the subject and not that of the object, the 
Buddhists believing that the ego also is momentary. 
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that cannot take place, there will be no perception 
of similarity. 


Objection: There may be the notion of 
similarity when there is no similarity. 


Answer: Then the same will have to be said 
of the notions (regarded as referring to similar 
objects) and they would in consequence refer to 
non-entities. 


Objection: Let all notions refer to non-entities. 
‘(Where is the harm ?)! 


Answer: In that case the notion of notions. 
would itself refer to what is non-existent. 


Objection: { admit that also. 


Answer: Then the notion of non-existence 
would be false because all notions are so. 


It is therefore wrong to say that we seem to 
perceive identity when we perceive only similarity. 
To sum up—The cause must exist before the: 
effect is produced. 


The effect also must be existent before its 
manifestation. 


l. Here the ground has shifted to nihilism. The 
nihilist in denying objects is forced to deny notions alsor 
which of course he cannot. 2n 
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Question: Why ? o 


Answer: Because itis implied by the very 
fact that it becomes manifest (afterwards)! 
‘Manifestation’ means becoming an object of direct 
perception. Whaiever, in our experience, say a poi, 
is enveloped in darkness, becomes an object of 
direct perception when the darkness is dispelled 
by light. . This shows that the pot necessarily 
exists before. Similarly, we conclude it should’ 
bein the case of the universe. If there were- 
no pot at all, for instance, it would not be 
perceived even when the sun rose. 


Opponent: You cannot press that argument- 
since, as you do not deny the existence, at any 
time, of the effect, it will necessarily have to be- 
perceived always. The pot being taken by you 
to be always existent, you must see it whenever 
the sun shines, provided only there is? the 


1. This looks like begging the question. But it is- 
only a preliminary consideration and various proofs. 
will be adduced later on. That what is manifested 
exists before manifestation is shown here as probable by 
means of familiar illustrations; it is not proved. 


2. Hereis a textual diffloulty of a somewaht perplex- 
ing character. The printed editions of the Bhdshya 
generally read mripindéSsannihité and are supported in 


this by the T£ká which states thatthe second word here 
8 asannihite and not sannihite. But this reading does- 
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‘Jump of clay! within sight and nothing like dark. 
ness envelops it. 


Answer: Not so; because concealment ig 
of two kinds. An effect like a pot may be unper- 
„ceived for two reasons. If it has manifested 
itself from clay, it may be concealed in darkness, 
by an enclosure or some such thing; if it has 
not so manifested itself it. is rendered latent 
‘by one or other of the several other effects 
of its material cause e. g. by the lump. Hence 
an effect is not perceived before manifistation, 
although it is existent—for it is hidden or latent. 
"The terms (in ordinary use) such as ‘lost’, ‘born’; 
‘existent’, ‘non-existent’ and the ideas denoted 
by them are based on this two-fold character 
-of manifestation and concealment. 


Objection: But there is a distinction bet- 
ween the concealing of a thing by an enclosure, 
for example, and by. specific forms of the cause 
such as a lump of clay. Darkness or an enclosure 


like a wall occupies space other than thab 


-occupied. by the pot while the lump of clay and 


eee ÁL 


not appear to yield the right sense and the translation 


accordingly follows the Sri Vani Vilas edition which has 
mripinde sannihite. 


1. Mrtpindagrahanam pum 


tham. (A) 
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the potsherd! do not do so. Henca it is not 
right to say that although the pot exists, it is not 
perceived because it is hidden by the lump or 
the potsherd, for neither of them can be said 
to conceal the pot (as a wall, for example, does.) 


Answer: That is not so, for water (mixed - 
with) milk is seen to occupy the same space?, as 
what conceals it, viz., milk. 


Objection: Since the elements of the lump 
or the potsherd themselves constitute the pot, 
they cannot conceal the pot?. 


: Answer: No; these elements are separate 
because they (produce) distinct effects (of the. 
material cause) and may therefore well conceal 
the pot. 

sw ——— 

1. The lump of clay is intended to stand for all effects 
that are anterior to the manifestation ofthe pot; the 
potsherd, of all those that are posterior, 

2, The Vartikasdra suggests another illustration— 

Ekasminneva viyati chandram tejobhibhüyate. 

Sauréna tejasá tadvat pindéndvriyatám ghatah. ii 59. 

9. What is meant is that although milk and water 
occupy the same space, their particles are distinct and 
stand apart, while in the case of a pot and the Jump of 
clay they are identical, 

4. The advaitin holds that the elements constituting 
different effects are themselves distinct although derived 
from the same material; otherwise the effects would them- 
selves be identical, other conditions remaining the same. 


B. 3 
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Objection: (In that case a person that desireg. 


&n effect) must endeavour only to remove the: 
veil that conceals it. Ifthe pot exists already 
in the lump of clay or the potsherd and is not. 
perceived because of its ‘being concealed therein, 
a person that desires to have a pot must merely 
try to destroy the concealing factor and not set. 
about producing the pot directly. Such however 
is not the case. Hence it is incorrect fo assert. 
that the effect exists but is not perceived owing. 


to its concealment. 


Answer: Not so, for there is no uniform 
rule regarding this (even in cases where the: 
pre-existence of concealed objects is not ques- 
tioned by you). For instance the  percep- 
tion of & pot does not always result when an 
attempt is made only to remove the veil hiding. 
it. We find people lighting & lamp to find 
a pot enyeloped in darkness. 


Objection: Well, that attempt ts for remov- 
ing darkness and when it is removed, the pot- 
becomes, of itself, perceivable. It adds nothing 
to the pot. 


Answer: It is not so; for the pot is perceived 
(then) as being bright. When the lamp is lighted 
the pot is seen to become bright; but it was not 
so before. Hence the lighting of the lamp is noš: 
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merely for dispelling darkness but also for 


illumining the pot, for the pot. is perceived 
illumined’. Sometimes, however, there may 
be an endeavour only to remove the hiding veil 
as for instance when a wall is demolished (and: 
the object beyond it becomes visible), Thus. 
we conclude that there is no uniform rule: 
that a person who desires for the manifesta- 
tion (of an existing but hidden object) must 
strive only to remove the veil that hides it. 


Rather a direct effort (over and above that. 
for removing the concealing factor) is always. 
necessary, if a latent object is to become 
manifest. We have already stated that a cause 
when transformed as a particular effect conceals 
all its other effects. If we endeavour only to- 


1. What is contended here is that it is wrong to 
say that an effort to remove the concealing element is alone: 
sufficient for the manifestation of a hidden object. 
Ordinarily such efforts while removing the veil, add some- 
thing to the object and thus also aid its manifestation, 
In the illustration given above the pot is united with light. 
and is perceived as such. 


2. In tho casa of an object which is latent and not. 
merely concealed, a direct attempt at aiding manifestation , 
is a necessity; in the case of objects already manifest but. 
lying concealed, such an endeayour may or may not be 
necessary. This is the substance of the foregoing and 
the present arguments. 
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destroy the already manifest effect viz, the lump 
of clay (existing before the pot) or the pot-sectiong 
(seen after the pot is broken) we get only 
particles (of earth) and small fragments. Being 
themselves effects, these will necessarily conces] 
the pot and we shall not therefore see it. This 
means a further effort is needed (and then a 
further effort and so on). Hence one that desires 
for the manifestation of a (latent) effect like a pot 
must necessarily strive directly to produce it 
Thus we conclude that the effect certainly exists 
before it becomes manifest. 


Moreover there is admitted by all, a distine- 
tion between a notion which relates to a past 
object and that which relates to a future object? 
As in the case of the notion of a pot existing now, 
the notion of a past or of a future pot also must 
refer to an existing pot. Again we find that 
objects not yet manifest are sought (by people). 
If a thing does not exist at all, none will seek it. 
Besides (we must admit) as true the knowledge 
of yégins relating to objects which belong to the 


— 


1. The direct effort alluded to here isthe &ulàlavyd- 
para i.e. the operation of a potter required for producing 


' à pot. 


2. Le. if the pot exists only in the present, there 
must be only one kind of notion relating to the pot: and 
not three, as is now the case. 
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past or the future. If the future pot! does not 
exist ab all, God's perception of it now will be 
false. Nor can you regard that the word ‘percep- 
tion’ here is used in a secondary sense, 
(for) we have already shown by reasoning why the. 
pot should be taken to exist always? 


Further (to assume that the pot does not 
always exist) would lead to a self-contradiction. 
When a potter employs himself in producing a 
pot, if it be rightly determined that the pot will 
be produced, it will be a contradiction to say 
that the pot will not exist just at a time when, 
according to that determination, it comes to be. 
To say that a future pot is not, is equivalent. 


1. J.e. a pot which is to manifest itself hereafter. 
We must also understand here the past pot i.e. a pot which. 
was manifest once but is no longer so. 


2. The opponent's view set forth here is as follows = 
Perception is no doubt only of objects existing during the 
time of perception. Yet in the case of God's perception, 
let us understand this word ina secondary and not a. 
literal sense, so that it may not imply that the object 
exists whenever God perceives it. Let God's perception 
be correct as knowledge; only let it not be regarded as. 
perception in its full sense. This objection is metin the: 
following manner: A word should be understood in a. 
Secondary sense only when the primary sense is altogether 
inadmissible. In the present case the primary sense is 
admissible, for our previous argument has shown that. 
the pot exists always. 
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to saying that the pot will not come to be, 
This is as much a contradiction as saying '' This 
pot does not exist.’ If, however, what you 
mean by the non-existence of a pot before its 
manifestation is only that it does not exist in 
a form which is serviceable (to us, say, for 
fetching water)’, then there is no divergence of 
view (between us two). For we only say that 
the future pot now exists in a subtle form. Relation 
with the present time which belongs to the lump 
of clay or the sections of the pot, cannot belong 
do the pot, just as the futurity belonging to the 
pot does not belong to the lump of clay or the 
‘fragements of the pot. Hence itis not wrong 
to deny that during the employment of the 
potter and before its manifestation, the pot exists 
(in this sense). Ii you denied the reality of the 
future pot—its svartpam—that would be wrong, 
but you do not deny that? Relationship with 
MENDES ECL eee 

1. The clause, whose substance is here stated 
‘means literally that ‘it does not exist in the manner in 
‘which, for instance, the potter exists—active and making 
:@ pot.’ 

2. The Vedantin means that before manifestation 
an object is not absolute nothing. He does not mean 
that it then exists exactly as it does after it becomes 
“manifest. (A.) 


8, Two phases of the question are considered here. 
Is it the svarüpam of the pot that is denied? Or is it 
‘merely meant that an object, which has not manifested 
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tthe present or the future cannot of course be 
the same for (all phases of) a changing thing. 


Further, of the four kinds of non-existence , 
-the itarétardbhdva or mutual exclusion say, of a 
pot, is other than the pot. The ttarétardbhdva 
of a pot is, for example, a (piece of) cloth 
.or some other thing, but not the pot itself. 
Moreover (we cannot say that) the piece of cloth 
is non-existent (merely) because it is (represented 
as) (the) non-existence (of a pot). 


Question: What then? 


Answer: It must be positive in character.” 
Similarly the other kinds of non-existence must 
be different from the pot because, like mutual 
' non-existence, they also have reference to a pot. 
And in the same manner, these other kinds of 
non-existence must aiso be positive in character. 


itself yet, isnot serviceable to us now? The former view 
has already been refuted. He who holds the latter view is 
-correct according to the Vedantin. 


1, Four kinds of non-existence are distinguished:— 
(1) Pragabhdva or the non-existence of a thing before it 
omes into being, (2) Pradhvamasábhóva or the non- 
-existence of a thing after it ceases to be, (3) Ttarètarábháva 
mutual exclusion or the non-existence of one thing 
in another and (4) atyantdbhdva or the absolute non-exist- 
ence of a thing, 


2. Svardpapararipabhydm sarvam sadasaddimakam. 
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Hence the non-appearance of a pot previous to. 
its manifestation, merely because it is termed an 
abhdva, cannot lead us to the conclusion that the 
pot does not exist at all. 


(Objection: You thus deny abhdva alto. 
gether although it is as well-known as bháva. 


Answer : If it is to be recognised, what should 
be its character?—the same as the pot taking 1 
the above illustration or different from it?) If, for 
example, the previous non-existence of a pot 
were identical with the pot, i& would be improper 
to state it as belonging to a pot.! 


Objection: Let this relationship be regarded 
as conventional, as in the example 'a torso's 
trunk’. 


Answer: In that case what belongs to the pot 
is the conventionally assumed non-existence and 
not the pot itself. As regards the alternative that. 
the non-existence of a pot is different from the 
pot, we have already stated our view. 


Again if the pot did not at all exist, before its. 
manifestation, say like a hare’s horn, it could not- 


‘come into relation with its cause or with existence 
eee TI 

1. As ‘ghatasya abhávah' or ‘non-existence of œ 
po.’ . 
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in general’, for all relation is between two (exist-- 
ing) things. 


Objection : This is not the rule in regard to- 
logically inseparable objects. 


Answer: No, for there can be no such in- 
separability between existence and non-existence. 
Existing things may be logically separable or in-- 
separable, but not an existing and a non-existing 
one or two non-existing things. Thus we conclude- 
that the effect exists before its manifestation. 


Now is stated by what kind of Death all was- 
concealed.  Asandyd=desire to eat or hunger. 
That is the character of Death. Asanáyayá—by 
Death of this description. Why is hunger. called 
Death? This is answered in the next sentence- 
where the particle Az implies that the reason is- 
well-known. Whoever desires to eat, kills beings- 
only after feeling hungry. Thus hunger suggests. 
Death and therefore the text says, ‘Hunger indeed- 
is Death.’ Hunger is the characteristic of a sentient - 
being and so the word mrtyu (here) denotes 
Hiranyagarbha whose (chief) limiting adjunct is. 
the mind?. This effect (viz. the universe) was 

1. Svahetusambandhassattdsambandho vd janméti- 
tdrkikah (A.) 

2. Allthe subtle bodies of beings, in their totality, - 
form the adjunct of Hiranyagarbha. Heis described here- 


as buddhyavasthah, the mind being the most important. 
constituent of the subtle body. Comp. Page 11. Note 2. 
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-concealed in that Hiranyagarbha, as apot, for 
-example, is concealed in clay (found) in the form 
-ofalump. tat refers to manas. Hiranyagarbha, 
with a view to produce the effect, presently to be 
mentioned, created (akuruta) the mind (manah), 
ithe internal organ, characterised by desire and go 
forth and (tat) capable of reflecting about what 
„has to be done. With what object did he create 
the mind? The reply is dimanvi sydm iti t.e., that 
he may become reflective through the mind. 
_Atmanvi=dimavdn i.e, possessing mind (átman) 
Sah i,e., Hiranyagarbha, with the mind thus mani- 
fested. archan=archayan t.e., worshipping him- 
-self! as having achieved his object. acharat= 
went about’. sasya=of that Hiranyagarbha. archa- 
.tah=who was worshipping. pah ajdyania i.e., 
water accessory to worship, was born. Here we 
should supply ‘after the birth of the three elements 
beginning with ether,’ on the strength of other 
-sacred texts’. There can, moreover, be no two 


1, ‘Worshipping’ here means only ‘feeling gratified’. 
2, Hiranyagarbha has no gross body and all his aoti- 
vity is, in consequence, of the nature of reflection, which, 
-in his case, is adequate to bring about the desired result, 
Hence ‘went about’ means ‘reflected’ or ‘thought.’ 


- 8. The reason why the creation of these three ele- 
: ments is left out is that this passage is not primarily inten- 
ded to describe the order of creation. The allusion to the 
-subject is only incidental and is intended to show the high 
-origin of agni, the object of the meditation. 
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different orders of creation. archaté mé—of me, 
while I worshipped. kam=water. abhát-sprang. 
So thought Hiranyagarbha and therefore the agni 
-used at a horse-sacrifice is known as arka!. This 
.explains the derivation of the word arka when it 
means agni. Agni has the descriptive title of 
.arka because it is connected with a happy sense 
.of gratification (arch) and with water (ka). Who- 
ever knows the aforesaid reason for arka being 
:80 called (ya évam arkasydrkatvam véda), to him 
(asmai) comes (bhavati) water or happiness—both 
having the same name (kam). ha and vai are parti- 
cles denoting affirmation. The meaning is— Who- 
-ever knows this, will certainly reap this fruit,’ 


2. Water verily is arka ; what 
was there as the froth of water, 


1, Strictly speaking this may account for Hiranya- 
.garbha, and not agni, being known as arka, But as will 
presently be shown agni is born of Hiranyagarbha and is 
therefore called arka forgetting, for the time being, the 
distinction between the cause and its effect. Compare 
Ttká—Evam mriyorarkatvepi kathamagnérarkatvam $tyás- 
-ankya mriyusambandhádityáha agneriti. 

2. This out-of-the-way designation for agni implies 
that agni should be meditated upon in a particular man- 
‘ner. Compare Téká—Apürvasamjnáyógasya phalántard- 
-bhávát upásanárthamitydha agneriti. 


8. Arka means the Sun primarily and agni, only 
secondarily, : 
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that hardened ; that became the 
earth and thereupon (Hiranya- 
garbha) became exhausted. Out. 
of him, exhausted and afflicted, 
sprang forth the essence of 
splendour—agni. 


What is this arka?! Arka is water, accessory 
to worship (dpo vas arkah), because it is the source. 
of agnt. Besides fire is said to reside in water.. 
Honce it is known as arka (only secondarily but) 
not directly. The context is not of water, but of 
agnt. Compare what is stated later on (I, ii, 7) 
—'This agni is arka’ Tat=tatra=on that. Yat 
apdm sarah dstt= what was there as froth on 
water oras cream on curds. tat=that. samahan- 
yata=became solidified, being heated by splendour,. 
inside and outside. The use of the neuters—yat 
and tat—in reference to sarah which is of the mas- 
culine gender is peculiar”. They should be taken as: 
equivalent to yah and sah. Så prthivi abhavat i.e. 
thai hardened substance became this earth. 
What is meant is that the cosmic egg sprang: 


1, The text appears to mean that arka is water 
directly. Hence the explanation that it means water be- 
cause it means agni and agni is produced from water. See: 
note 1. p. 43. 


2. Uktánupapattidyótandrtho vásabdah. (A) 
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from the water. tasydm t.e., when the earth had 
been produced. asrdémyat t.e., Hiranyagarbha ‘felt 
exhausted. All people, when they work, become 
exhausted and the work of the creator was vast, 
being the creation of the earth. What of him 
(thus) exhausted ? tasya=out of him.  srántasya 
=exhausted.  /apíasya-distressed!  teyérasah= 
the essence of splendour.” néravartata— proceeded 
i.e., from his body. Who was it that so proceeded? 
agnth i.e., the Véráj, who is the first-born and is the 
aggregate of body and senses, born inside the 
egg. Compare the Smrti ‘He is the first em- 
bodied &c.’ Vide. Kath. Up. note 1. p. 18. 


3. He divided himself in 
three ways—with the sun as 
the third ; with the wind as the 
third. The self-same Prána be- 
came three-fold. Of him the 
eastern quarter is the head; 
and that and that, arms; and 
of him, the western quarter is 


1. Exhaustion and distress are not to be understood 
in a physical sense. They are due to thought. Compare 
note 2. p. 42. Read Khinnasya. 


2. The téjas is nothing but chaitanya or gentiency 
which was transmitted to the new being—Virdj. 
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the hind "parte that and that, 
the hip-bones. South and North 
are its sides, the firmament, 
the back; the interspace between 
(heaven and earth) the belly ; 
and this, the breast. He stands 
firm in water. And wherever 
a person that meditates thus, 
goes, there will he stand firm. 


Sah=the Virdj who had sprung into being. 
trédhad=in three ways,  áimánam himself i.e.. 
the aggregate of (subtle) causes and (gross) effects! 
vyakuruta=divided. How, in three ways? ddityam 
trtiyam—the Sun making three with the Fire and 
Wind. We must here supply vyakuruta i.e., 
divided. Similarly váyum triiyam means ‘the Wind 
making three with Fire and Sun’. We should also 
understand (although not expressly stated) ‘the: 
Fire as third with the Sun and Wind’—it being 
equally possible to have thus a total of three. Sa 
esha prénak=the same Prdna i.e., Virdj, although 
the self of all beings. trédhkd in three ways as . 
Fire, Sun and Air, specifically. vzhitah=diiteren- 


tiated himself without losing his original character 
eR a A a 

1. Hiranyagarbha can ba described only as karane 
sanghála. 
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of Virdj!. Now follows, às ih the Sase of the horse, 
(a description of) the meditation upon this arka— 
the first-born VZráj—which is identified with the- 
altar used at a horse-sacrifice. We have already 
stated that the origin of this agni, as described 
above, is for extolling it by showing that it is so- 
pure in its source. tasyd=of it. práchi dik=the 
eastern quarter; s?rah-head—both being the best. 
asauchásaw cha—the North-East and South-East 
(pointing to them). írmau-arms—the word being 
derived from the root tr ‘to go’. atha i.e., (and).. 
asya=of -this fire. pratichi dik=the western 
quarter. puchcham=the tail ż.e. the hind part. 
for when it faces east (the hind part) turns to-. 
wards the west. asauchdsau cha t.e., the North- 
West and South- West (pointing to them). sakthyau 
-sakthini-hip-bones'—forming angles on the 
back. dakshind chódichi cha=the southern and. 
northern quarters. pdrsvé=the two sides—both 
coming in contact with the (other) two quarters. . 
dyauh prshtham antartkshamudaram—to be under- 
stood asin i, 1. yam i.e, (this earth); «rah- 
breast—both being beneath. Sa eshah— tbis- 
agni whois Véráj and is of the form ofall the 
worlds. apsu-in water. pratishthitah—is support- 


1l. Yathd ianivavasthánupamardanéna milakdrandt 
pate jáyate tathd. (A) 

2. Sakthipadam prshthanishthonnatdsthidvayavisha- - 
yam (A). 


t 
Y 
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-ed. Compare another sacred text—'Thus these arg 
"inside the water’. Yatra kvacha=wherever. éti- 
goes. tadéva=iairaiva=there alone. pratitishthat; 
=obtains support. Who? ya évam vidván i.e., he 
who meditates thus—-that ágn? is supported in 
-water. This is the statement of (only) a subsidiary 
result’. 
4. He desired—'Let me have 
a second form’ and he—the hun. 
ger which is Death—mentally 
united with the word. What 
(then) was the seed there, that 
became the Year. Before then 
there was no Year atall. He 
supported it for so long—one 
year—and after this period, 
brought it forth. When it was 
born, he opened his mouth (to 
swallow it). It cried out bhàn 
and that became speech. 


Sah ie, Hiranyagarbha who had created 


"through himself, in the order of water etc., out of the 
LOU LIGUE ded dE a a 
1, The main fruit of the meditation upon agni i5. 
- declared in passage 7, 
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cosmic egg, the Virdj—agni—who is the 2ggregats 
of all causes and effects and who divided himself 
in three ways. Doing what, did he create (Virdj)? 
Sah=He, i.c., Death. akdmayata desired. What? 
dvitiyah=a second. mé=to me.  átmá-body. 
jdyététi v.e, might be born, so that I might become 
embodied. He desired that such (a second body) 
might spring up. Sah 4e. he having thus desired. 
manasá t.e. by the mind already born. vdcham— 
speech viz., the Veda. mithunam samabhavat= 
united with. It means ‘He pondered over 
the Veda’ że. He thought of the order 
of creation as narrated in the Veda. Who was 
it that did so? asandyd mytyuh ie. Hiranya- 
„garbha implied by (the word) ‘hunger’ as stated 
already in passage 1. The text refers to him 
expressly here in order that no other be under- 
stood’. tat=tatra=there i.e. in that union. Yat 
retah—what seed—the cause of the first-born 
Viráj. dsit=was. The seed here meant is ‘ medit- 
ation and karma * which he recognised through 
pondering over the Veda and which belonged to 
him in his previous existence. Influenced by 
that idea, he (sak) created water and entering 
it, through that seed, became an embryo—an egg 


1. Anyatrdnantaraprakrie virdddimantit ydvat (A). 


2. Meditation and karma are together the means 
of obtaining the position ofthe Virdj. Hence thoy are 
Sermed here the ’ seed ’. 


B. 4 
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—and was born (samabhavat) as a Year (samvatg. 
arak) i.e. the creator of the year (Vérdj). Na ha 
purd tátah samvatsara Gsa—before then 7.e before 
the birth of the Virdj, the creator of the Year, there. 
was no Year at all. tam t.e. the creator of the Year 
i.e. Viráj. etávantam kálam i.e. for the well-known 
period of a year. abibhah i.e. Death supported 
in the womb. What did he do after this period? 
etdvatah kálasya parastéi—after this period of a 
year. ’am=him. asrjata i.e. sent forth i.e. broke. 
open the egg. tam játam-him born t.e. his child, 
the first-embodied. abhivyddadát-i.e. opened his. 
mouth for swallowing him, because he was hungry. 
sali-the child, being afraid through natural igno- 
ranoe! bhán akardt=cried out bhám. sd eva= 
the same. vdk—speech. abhavat=became. 


5. He thought: ‘If I should 
kill him, I should get but little 
food’. With that word and 
by that mind, he brought forth 
all this, whatever is—the Rik, 
the Yajus, the Sdman, the metres, 
the sacrifices, men and animals. 
‘Whatever he brought forth he 


1. Foar is due to ignorance; for, in reality, there 
is nothing to fear from, unity being the truth. 
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resolved to eat. Because he 
eats all, aditi is called aditi. He 
becomes the eater of everything 


and everything becomes his 
food—who meditates upon why 
aditi is so called. 


Sah ie, that Hiranyagarbha, although 
hungry, seeing his off-spring, who thus cried out. 
aikshata=thought. yadi=if. vai-at all. imám 
i.e., this child. abhimamsye=kill. kanityah annam 
=little food.  karishye-l shall make. Thus 
thinking, he ceased from (his attempt to) swallow it. 
'I must have plenty of food for eating during a long 
period; not a little. By eating fhis, there will 
be only a little food. For instance, if the seed be 
eaten, there will be no grain (to harvest).’ Having 
thus thought of the advantage of possessing 
abundant food, he (sah) by the self-same mind 
(tena dtmand) became united with the self-same 
word (tayá váchá). He reflected repeatedly and 
brought forth (asrjata) all this (idam sarvam)— 
moving as well as stationary. yadidam kim chá— 
all that we perceive. What is that? The Rik, the 
Yajus, and the Sdman;  chanddmsi=metres viz. 
of seven varieties beginning with the gdyatrt i. e., 
the threefold mantras consisting of stotra, sastra, 
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— jn metres such as the gáyairi— 
employed at sacrifices; yajndn= sacrifices which 
are performed by means of them; prajáh t.en 
their performers; pasin=animals—tame and 
wild?—which are necessary for karma. Well, 
was it nob said that he created Virdy uniting 
himself with the Veda? How can you now 
gay thatthe Veda is produced? This presents 
no difficulty; for his mind united (then) with 
the unmanifest Veda, while here the allusion 
is to its manifestation in a form such as can be 
utilised in sacrifices. Sah t.e. H tranyagarbha, having 
thus thought of increasing the food. yadyadeva 
=whatever—rite, its aid, or fruit. asrjata= 
(brought forth). tattat=(all that). attwm—to eat, 
adhriyata=resolved. Because he eats (atti) 
everything (sarvam), aditi or Hiranyagarbha is 
so called. Compare: ‘Aditi is heaven; aditi is, 
the interspace; aditi is the mother &e. (Taitt: Ar: 
i, 13) sarvasya etasya=of all this universe, serving 
as food. attd=eater; bhavatt=he becomes. He 
ig (said to become) the eater of all, because 


‘and the rest? 


1. This refers to all Vedic formulas used at a sacrifice, 
which are other than siétras and sasivas, Compare Tika: 
Yannagigate na cha sasyate adhvaryuprabhrtibhischa pray- 
wujyate tadapyatra grahyamityabhiprétya ádipadam. 

2, The number of animals offered to the deities at 

.à horse-saorifice comes to some hundreds and many of 
them are wild, like the mongoose, elephant etc. 
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be is of the form of all. Otherwise the statement. 
would be absurd, for there is no one who eats all. 
Hence it means that one comes to posses the cha- 
racter of all. Everything becomes his food. It. 
is but right that whatis all should have all for its 
food. (What is meant is that one will be all and 
will be the experiencing agent in all) This result 
accrues to him who meditates on why aditi ig 
go called. 

6. He desired: ‘Let me with 
the great sacrifice again sacrifice’. 
He became exhausted, he felt 
afflicted. Out of him exhausted 
and afflicted, fame and strength 
went forth. The senses are fame 
and strength. When the senses 
departed, the body began 
to swell, (but) his mind was in 


the body. 


The next two mantras are for explaining 
the derivation of the words asva and asvamédha, 
Bháyasà yojnéna=by a great sacrifice. bhiyah= 
again. yajéya=let me sacrifice. $/—thus. The: 
word ‘again’ hereis used in reference to what 
he performed in his previous birth. Hiranya- 
garbha in a previous birth had performed & horse- 
sacrifico and at the beginning of the kalpa or 
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world-period, he was born under its influence, 
Having transformed himself into the rite, its 
aids and result, he desired that he should 
again perform a great sacrifice. He (sah) having 
thought of the great deed, (asrdmyat) became 
exhausted as other beings do. sa tapó tapyata= 
He felt afflicted. Tasya srdniasya taptasya— 
&hese words are to be understood as in passage 2, 
yasah=fame. viryam=strength.  udakrdmat= 
(went forth). The text itself explains what this 
means—prdnah i.e. the senses such as the eye. 
They are yasah $e, fame $.0. the source of 
fame. Similarly the senses are véryam i.e., 
bodily strength. When life departs, man can 
reither acquire fame nor be strong. Hence the 
senses are (said to be) fame and strength of 
body. Such fame ond strength went forth 
from bis body. prdneshu  wtkránieshu t.e., 
when the senses which are fame and strength left 
the body. tat sariram=the body of the creator. 
svayathum adhriyata=began to swell. It also 
became impure or unfit for sacrifice. And of 
fhat creator, although he had left the body, the 
mind lurked in it, as in the case of a person 
who, although going to a distance, is yet mind- 
ful of what is dear to him (at home). 


7. He desired ; ‘Let this of 
mine become fit for sacrifice ; 
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let me become embodied.’ Then 
he became a horse (asva) since 
he swelled (asva?) He became 
fit for sacrifice (médhyam) and 
that is why the horse-sacrifice 
is known as asvamédha. He 
indeed knows what an asvamedha 
is, who meditates thus. With- 
out controlling it, he thought. 
After a year, he sacrificed it 
for himself. The (other) animals, 
he gave to the gods. Therefore 
(sacrificers now) kill the purified 
horse—consecrated to all the 
gods—as belonging to Prajápati. 
He who shines yonder is the 
asvamédha; the year is his 
body. This. agni, (its) aid, is_ 
arka; of it these worlds are the 
limbs. These two, agni and sun, 
are arka and asvamedha. He 
again becomes only one god— 
Death. He conquers further 


CC-0. Kashmir Treasures Collection at Srinagar. 


Digitized By eif oti 
death ; death does not reach 
him ; death becomes his self; 
he becomes one with these 


deities. 


Now is stated what Hiranyagarbha did, being: 
mindful of that body. Sak akémayata=He desired. 
How? médhyam=fit for sacrifice. idam mé= 
this (body) of me. syái-may become. Further, 
considering that he may become possessed of 
a body (dtmanvi sydmanénéti), he entered it. Since: 
(yat) from his body, which through his deser- 
tion, losing its fame and strength, became: 
swollen (asvat=asvayat), it became (known as) 
asva (horse). The horse is extolled by being. 
thus represented as Virdj. Since also, through 
his entry, the body which had lost its fame and 
strength and had become impure, became pure 
and fit for sacrifice (médhyam), the horse-sacrifice 
(5e. Viraj)! is termed asvamedha. A sacrifice 
means action, aids and end and it is extolled 
by being represented as Virdy. 


That the horse which is helpful in the 
performance of the rite is Virdj himself, has 
already been stated (i, 1). Now follows the 
collective meditation, as being the sacrifice and 
au ae eee 

1. Kratéstaddimakasya prajdpateriti yavat. (A). 
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its fruit, on the sacrificial horse and on the above- 
described agn which is identical with Prajápati. 
Ia Bráhmana 1 we find no predicate indicating an 
injunction, but a predicate is needed; we thus. 
conclude that this must be the aim of the section. 
Ya ¿vam énam veda=whoever meditates upon the - 
horse and arka, as described above and as 
characterised by features, presently to be mention- 
ed as common. ¢sha ha vai i.e., he alone. asva- 
médham=the horse-sacrifice. veda=knows. None 
else knows it. Whatis meant is that we should 
thus meditate upon (the horse-sacrifice). How?’ 
First the meditation on the animal is described— 
Hiranyagarbha desiring to perform the great sacri- 
fice transformed himself into the sacrificial animal’ 
and without controlling (axavarudhya) it (tam)— 
thus born—by means of reins, reflected 
(amanyata), tam=it. samvatsarasya parastát ¢.e 
after the completion of a year. dimané=for himself. - 
dlabhata=killed, consecrating it for Prajápati. 
pasin=(other) animals—tame and wild. devat-- 
dbhyah=among the gods. pratyawhat=appropri- 
ately distributed. Because Hiranyagarbha thought - 
thus, others also should fancy themselves as 
identical with the sacrificial animal and meditate - 
as follows— while being purified, I am of all gods; 
while being killed, I am of myself. Other: 
animals are offered to other gods who are my 
own limbs.’ Hence priests now purify in the- 
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„same manner (the horse), consecrating it to all 
.gods and kill it, consecrating to  Prajdpai. 
The rite which is performed with the aid of the 
horse is now represented as its very fruit. esha ha 
vai asvamedhal=yonder is he, the asvamédha, 
Who is it? Ya esha tapati i.e., he who shineg 
ic, the sun who illumines the universe by hig 
radiance. tasya=of it which is the sacrifice ag 
well as its fruit. samvatsaralh=a period of time— 
the year. dimé=body—since the year is due to (the 
‘motion of) the sun. The aid of the self-same 
Sacrifice, viz. the sacrificial altar (ayam agnih), 
jg arka, (Vide Note 1 p. 48.) tasya=of that agni 
of the altar, helpful in the performance of the 
-sacrifice. 4mà lókáh—ihe three worlds (heaven, 
-earth and the interspace). dimdnah—.ec., are 
limbs or parts of the body. So has it been 
already stated in passage 9. Agnz and the sun, 
-as described above, are ärka and asvamedha—the 
sacrifice and ity fruit. The altar made of earth arka 
is the rite because it aids the rite. The fruit is 
‘brought about by the rite and the sun (the fruit) 
is therefore described as the horse-sacrifice itself, 
"The two—means and end—agni and the sum, 
-again (punah) become (bhavati) one god only 
(ékaiva dévatd). Who is it? mrtyuréva Death 
.bimself. He was single originally but became 
«threefold in order to become the rite, its means 
-a8 well as its end. (see ii 3) When the rite was 


CC-0. Kashmir Treasures Collection at Srinagar. 


59 
Digitized By eGangotri 


over, he became one again, viz. Death as the 
fruit. Whoever meditates on this sacrifice and 
Death as one god, $hinking—' I myself am Death, 
the horse-sacrifice—one god only—with myself 
48 the horse and as the altar—the means as well 
ag the end’—he defeats future death (punar 
mrtyum apajayáti.) Having died once, he will 
not be born again to die. Although he may 
avoid death, death may reach him. ‘To deny 
-this contingency the text adds—zxamam 
mriyurápnoti- Death does not get at him. 
Why? Because Death becomes the self of such 
a knower (mrtyurasyatmd bhavati). Moreover, 
being Death—the fruit—he becomes one with these 
deites. This fruit is to one (that meditates as 
described above.) 
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THIRD BRAHMANA. 


—M 


How is this section related (to the previous. 
one)? By describing the fruit of the asvamédha, has. 
been indicated the highest position attainable by 
karma, combined. with meditation, viz. identity with 
mrtyu or Hiranyagarbha. And now the Udgitha 
Bréhmana (as the present section is known) is. 
begun in order to show from what source proceed 
karma and meditation, the means of securing. 
identity with mrtyw or Hiranyagarbha. 


Well, in the former section the result was 
stated to be the attainment of identity with mrtyu; 
but (here), on the otber hand, the result of karma 
combined with meditation upon the Udgitha is. 
declared to be the overcoming of mriyw (iii 12 et- 
seq:). Since there is thus a difference between the 
two results, (one may think that) itis not right 
to say that (the present section) is for pointing 
out the source of karma and meditation, mentioned 
in the previous one. This objection is not valid for 
the result of the meditation upon the Udgitha 
is the attainment of identity with Agni and Aditya 
—the same result as was mentioned above. 
Compare ‘He becomes one with these gods’ (ii, 7), 
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[s it not inconsistent (with what has been stated 
jn the previous section) to say (in this section) 
“having overcome mrtyu'? No: for overcoming 
here is of ‘mytyw’ in the sense of ‘natural attach- 
ment for material objects’ (and not in the sense 
.of ‘Hiranyagarbha’), 


What is this mríyw which is described as 
“natural attachment for material objects’? Whence 
.does it arise? By what means can it be overcome? 
And how? The following allegory is for furnishing 
-answers to these questions— 


1. Of two kinds (were) the 
sons of the Vardj—the dévas and 
the asuras. Sothe dévas were 
fewer and the asuras more. They 
vied with each other for these 
worlds. The dévas said: ‘Oh, let 
us overcome the asuras in the 
sacrifice by the udgétha'. 

Dvaydh=of two kinds. ha—a particle refer- 
ring to what took place in olden’times. This: 
particle here indicates what happened in a previ- 
ous existence of the present Virdj. prájápaiyah 


ie., the sons of Virdj in hiszprevious brith. Who 
are they? devdh cha asuráh cha—the dévas and 
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the asuras viz, the senses of Viráj, such as that. 
of speech. How can they be termed dévas and 
asuras? They are devas when they are devoted to 
karma and meditation as understood through the. 
scripture, because they then shine forth, 
They become asuras when they are devoted to. 
thoughts and deeds diracted towards the attain- 
ment of ‘visible’ results as determined by 
ordinary perception and reasoning. They are then 
termed asuras because they delight (ramante) in 
(the present) life (asu)' or because they are opposed 
(a-) to the dévas (sura). Since the asuras are 
intent upon deeds and thoughts leading to visible 
results (iaíah), the dévas are necessarily less 
numerous (kániyasá éva=kaniydmsa éva); and 
the asuras, more numerous (jyáydsáh). The 
tendency of the senses to do deeds and think 
thoughts according to natural promptings is, as- 
is well-known, stronger than the tendency to 
perform rites or practise meditation as prescribed 
in the scripture; for the former yield visible 
results. The devas are consequently fewer. Sds- 
trate activity is small, for it means geat effort. 


1. 'Delighting in the present life’ means ‘being self- 
indulgent’, (A). 


2. This statement is based on the fact that ordinarily 
the sensory activities (including those of the mind), as: 


determined by right influences, are lesa numerous than those 
determined by evil influences, 


CC-0. Kashmir Treasures Collection at Srinagar. 


63 
Digitized By eGangotri 

Te=the dévas and the asuras, existing in the- 
body of the Virdj. eshu lokeshw i.e. for these 
worlds, attainable through deeds and thoughts— 
ordinary as well as sdstraic. aspardhanta=rivalled’ 
with each other. Rivalry here means the appear- - 
ance or disappearance of the tendency character- 
istic of the dévas and the asuras, Sometimes the 
senses become actuated by ideas relating to- 
sdstraic karma and meditation. When this hap- 
pens, then disappears the evil tendency of the 
genses to be inspired by deeds and thoughts, which: 
according to perception and inference, lead to visibla- 
results. That is success for the dévas and defeat. 
for the asuras. Sometimes the good tendency 
disappears and the evil one appears (in its place).- 
That is success for the asuras and defeat for the 
dévas. Accordingly when the devas succeed,. 
merit predominates and ascent in life, up to tha 
(position of) Virdj, is the result. When the asuras- 
succeed, demerit predominates and descent in life, 
down tothe immoveable is the result. When 
the two (merit and demerit) are equal, one is 
born asa man. What did the dévas, who being: 
few were threatened by the asuras, do—the- 
asuras being greater in number? te devdh— 
those devas, threatened by the asuras. ha=if is said. 
achuh=said. yajné-in this jyotishtoma sacrifice. 
Udgithena i.e., by becoming one with the chanter- 
of the vdgitha (i.e., Prana). atyayáma- get beyond - 
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(the asuras), ^ Thais: they said to one another 
.— Vanquishing the asuras, let us realise divinity, 
which is ours, as stated in the scripture’, 
The attainment of identity with the chanter of 
the Udgitha (Prana) is through karma end medita- 
tion. “The karma is what will presently be 
enjoined! viz. the repetition in an undertone (japa) 
of certain mantras’, The meditation is what ig 
being described. 


Objection: What is being described is not 
a meditation, but only a glorification of what is 


' - .gubsidiary to the abhyárohajapa?. 


Answer: Not so: ior we have in the text 
‘Whoever meditates thus’ (Kandikå 7). 


Objection: (If it is not subsidiary to the 
japa) it must have reference to the injunction 
about the «wdgítha, because we find the legend 
narrated in connection with the "dgitha. 


Answer: Not so (either), for this is not the 
section of the #dgitha at all, whichis dealt with 
elsewhere. This is the knowledge-section (and 80 
what is described here must refer to meditation). 


1. See Kandika 98. 
2, Japa is regarded as a ‘Karma’ because it is a kriyd. 


3. The Japa is so called because it leads one up to 
.divinity. Abhimukhyena drohati dévabhavam aneneti (A); 
Vide Kandika: 28. 
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{It cannofi be subsidiary tothe injunction about 


the japa), for the japa is not independent, as is 
clear from the fact that it is to be practised (only) 
by one who has meditated (upon Prdna) in the 
described manner. The meditation itself, on the 
other hand, is represented in the seripture as 
being independent and standing by itself. More- 
over (this meditation cannot be subsidiary for), 
by itself, itis declared to yield a fruit’. (That 
Prana is intended to be meditated upon) is further 
evident from the fact that it is praised? as 
pure, while speech &c are described as impure. 
Ii Práma were not intended to be the object of 
meditation, the statements, viz that Práma is 
pure, that speech &o., alluded £o along with it, are 
impure, and the exaltation of Prdza, implied 
by the disparagement of speech &c, would be all 
out of place. So also would be the declaration of 
a result (following from the meditation) in ‘He 
shines overcoming death &c.' (Kandiká 12). The 
identification of speech &e, with Agni ke is a 
consequence of becoming one with Prana. 


Objection: (If so), let Prdna be the object of 
meditation, but you cannot say it (actually) 
possesses features like purity. 

Siddhantin’s Question: Well, should it not 


1. Vide Kandiká 28. 
2, Compare:—yaddhi stüyate tadvidhiyate. 


B. 5 
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(possess these features in reality) because of the- 
scriptural statment (that it does).?. 


Opponent's Answer: No: for Prána being the- 
object of meditation, (these features predicated 
of it) may well be merely for its glorification. 


Siddhániim's Answer: That cannot be sot 
for, as is evident from experience, correct know- 
ledge alone can lead to our well-being. By correct 
apprehension one obtains in life what is good 
and avoids what is evil,——not by incorrect appre- 
hension. Similarly iu the present case our well- 
being can result (only) if we understand from the 
words of the scripture what they (actually) signify ; 
not otherwise. Besides there is no authority for as- 
suming that the notion, arising from the expressly 
stated words of the scripture relating to medita- 
tions, is untrue. Nor, indeed, is there a denial any- 
where of Prdna being pure. Thus we should under- 
stand the scriptural words literally—for they point 
to our well-being as the result. The opposite 
course is well-known as leading to evil. We find 
in life that one who misapprehends a thing—say, a 
post to be aman, or an enemy to be a friend— 
meets with evil. 

1l. The Siddhántin, no doubt, admits that the state- 
ment in the Sruti that Prdnais pure is for glorifying 
Prána. Although it glorifies, it need not be untrue. It 
is an arthavdda but a bhütárthavdda. Stutirapi yathár 
4naivétyarthah. (A) 
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If the scripture (when it describes for our 
meditation or for our knowing) the character of 
the Self, the Supreme Lord, the gods and so forth, 
describes only what is unreal, then from what wa 
know in life, we should conclude that the scripture 
is for bringing about evil—a (conclusion) which 
is disagreeable (to us both). Therefore (we must 
admit that) the scripture teaches—for our medita- 
tion (and for our knowing?) —the Self, the Supreme 
Lord, the gods &c-—all really existing entities. 


Objection: The scripture asks us to regard 
names? and the like as Brahman. It is evident 
that these are not Brahman; yet the scripture 
asks us to regard them as Brahman, which is 
equivalent to asking us to regard a post as 
aman. Thus itis not right to say that wherever 
the Veda means our well-being, it describes 
things as they are. 


Answer: That is not so, for (in regard to 
names &c) as in the case of the idol (worshipped 


1. This is said in reference to a certain section of the 
Alimámsakas, known as the Prábhákaras who maintain that 
Vedic statements regarding the Self &c are not to be under- 
stood literally and as alluding to really existent things. 
They are arthavddas or explanations intended to stimulate 
interest in Vedic rites. 

9. Indnirtham chéti séshah. (A) 

3. Bee Chándogyópanishad:; vii, 1,5. ‘Names’ here 
means ' words '—secular or Vedic. ; 
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as a god) the difference is evident. You are 
not right in observing that the Veda teaches 
& misconception—on all fours with regarding a 
post as a man—when it asks us to think of names 
and the like which are not Brahman, as Brahman. 


Question: Why? 


Answer: Because as in the case of viewing 
an idol as Vishnu, the Veda teaches the regarding 
as Brahman of names &c, to one that clearly knows 
them to be distinct from it. As in the case of 
the idol, names &c are utilised as aids only (in 
meditation) and it does not mean that the names 
&c are themselves Brahman. A post, when not 
recoginsed as such is mistaken, say, for a man; 
then it is not taken to be a post aball. The 
regarding of names &c as Brahman is not a mis- 
conception in this sense. 


Objection: (Meditating upon anything) as 
Brahman must be a pure fancy for there is no 
Brahman at all, and the regarding of an 
idol as a god— Vishnu, for example,—or viewing 
Brahmins (invited to asráddha) as piirs is on 


1. This is the view of the Mémdmsakas who, 
although they believe in the authority of the Veda, do 
not grant that there is anything like Brahman taught 
in the Veda as actually oxisting. They understand the 
‘Upanishads as subsidiary to the Karmakdzda and not as 
containing an independent theory of life. m 
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Answer: It is not so, for we are asked 
(e.g. in Ch. Up. i, 6.) to regard Rik &c. as Prthivt 
&c. In other words, the scripture enjoins on 
us to regard Rik & as Prihivt & which are actu- 
ally existent. On this analogy, the faucying of 
Brahman in names &c, must imply that Brahman 
exists and it should similarly be conceded that 
while we regard an idol as & god, for example, 
or Brahmins as pitrs, we superimpose only 
existing objects. Moreover, a secondary sense 
implies a primary one. For example the panch- 
dgnis (Vide Ch: Up: v) are thought of as fire 
only in a secondary sense and there is Agnt in 
the primary sense of the word. Similarly 'name- 
Brahman', being Brahman in & secondary sense, 
must imply the existence of Brahman in the 
. primary sense of the word. 


Further (passages) referring to. knowledge 
cannot be (in this respect) different from passages 
relating to karma. That rites like the Darsapurna- 
mdsau yield particular results, have to be performed 
in particular ways and their several parts come 
in a particular order is beyond our experienoe,. 
being unknown through perception or inference. 
They are (yet) true, being known from Vedic state- 
ments. In the same manner, the Veda mentions. 

ote ak Dm ES A A OS) A EES ESS 


1. See note 1. p. 67. 
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the Self, the Supreme Lord, the gods &c. and 
describes them as ‘not gross’, ‘transcending hunger’ 
&c. These also being supersensuous and beyond 
perception and inference must be regarded as true 
(from Vedic testimony itself). So far as the 
impression produced by them is coneerned, there ig 
no differenee between passages relating to karma 
and those relating to jnána. Nor is the knowledge 
conveyed by them about the Supreme Lord &o., 
either inconclusive or absurd. 


Objection: Passages relating to karma, al- 
though referring to supersensuous matters, pres- 
cribe the doing of certain actions’, determining 
their three essentials". There is not mentioned in 
the same manner, anything to be done in passages 
relating to the knowledge of the Self, the Supreme 
Lord, &e. Hence you cannot say. that the two 
sets of passages stand on the same footing. 


Answer: Thatis not so; because knowledge is 
of an existing thing (while karma is something 
to be produced hereafter.) An action with 
its details—its means and its ends—which is 
to be performed is (regarded as) right, not because 
ii can be done, but because it is known 
through proper testimony (viz, of the Veda). 


1. Bhaviturbhavandnukilavydpdré bhdvand. 


2. What has to be done? By what means? And 
how ?—Kim, kéna, katham. . 
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Again the notion that these are to be performed 
is (regarded as) correct, not because it refers to 
-what can be performed— 


Question: What then ? 


Answer: but solely because itis taught by Vedic 
statements. When a pérson knows a matter as 
true, through Vedic testimony, he will do it, af it 
admit of being done ; if it does not admit of being 
done, he will not think of doing it. 


Objection: No statement can be an authority, 
if it does not involve an action’. If no action 
is intended, the words that form the sentence do 
not construe together at all; if, on tho other hand, 
an action is intended, the words can be construed 
as referring to that action— Such and such an ac- 
tion should be done through such and such means 
in such and such & manner’. Sentences like this, 
referring to the doing of an action may bean autho- 
rity, but, when bereft of imperatives like 'kuryát, 
kriyéta, kartavyam, bhavét, sydt’, not even a hundred 
words like ‘Such and such, through such and such 
‘means and in such and such a manner’, can serve, 
ee 

1. The Mímámsakas maintain that a sentence to 
yield a meaning must have—explicitly stated or implicit 
—a predicate with an imperative sense. Predicates like 
-asti do not give toa sentence the power toconvey any 
-aseful meaning. 
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by themselves, as acceptable testimony. Hence- 
the Self, the Supreme Lord &ec. cannot be esta. 
blished as existing by Vedic statements (in the 
form of sentences) No one can say that if 
Brahman cannot be taught by means of a Vedic 
vákya or sentence, it may be taught by means of a 
Vedic pada or word, inasmuch as & paddártha! or 
what ig denoted by a single word, can only be 
known through modes of testimony other (than 
that of sabda or revelation.) Hence what you 


say is wrong. 


Answer: That cannot be so; for we find 
sentences used in regard to facts not involving 
action, as for example, ‘There is the Méru moun- 
tain, coloured in four ways ? When we hear 
such a sentence, we donot think of the Méru 
and the like as something to be performed. Simi- 


1. All revealed knowledge should satisfiy the condi- 
tion laid down inthe Introduction to the Bhdshya, viz 
that it should refer to what is true and that it should not 
be knowable through perception or inference. Such know- 
ledge can be communicated only by means of sentences 
like Tat tvam asi and not by single words. Single words. 
like ‘Brahman’ cannot reveal such ideas. Single words- 
when used in the Veda can only call to our mind what we 
already know from perception or inference. : 


2, Suklakyshyalohitamisralakshanam varnachatu- 
shtayam. (A) 3 
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larly how can anybody prevent the words 
of a sentence having as its predicate the verb ‘to 
be,l—and referring to the highest Self &e.—from 


construing together as adjectives and substantives 
(connected with asti) ? 


Objection: The parallel does not hold, for 
no useful purpose is served by knowing the sup- 
reme Self as there is, by knowing (the existence) 
of Méru. 


Answer: Not so; for there are decla- 
rations of the purpose served (by the knowledge of 
the Self) in passages like—' W ho knows Brahman 
reaches the highest. (Taitt: Up: ii); “The knots. 
of the heart are untied.’ (Mundaka Up: iv). 
Moreover (knowers of the Self) actually experi- 
ence the disappearance of the rooted deficiency 
of ignorance—tbe cause of mundane existence’. 
This knowledge is not subsidiary to anything else- 
and it would not therefore be right, or the basis 
that a specific fruit is said to result from it, to: 
regard it asan arthavdda or explantory passage, 
as is done, for instance in the case of the ladle'. 

1. For example the Upanishadic sentence— Tat ivam 
asi. Ch. Up: vi, 8, 7, el. seg. 


2. Vidvadanubhavaviródhdchcha naivamitydha sant-- 
sdreti (A) , 

3. The ladle is the wooden spoon used at a sacrifice. - 
We have the following ina Brdhmana—yasya parnamayt 
juhürbhavati na sa pdpam slókam. srióti. The declaration 
of a phala here is taken as an arthovdda i. e., a3 not to'be- 
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Further, it is only from the Veda we know 
-that a prohibited action is connected with an 
evil result; but (yet) a prohibition does not 
involve any action. A person who is about 
to do a prohibited act (and recollects that it is 
prohibited) has not to act but has only to cease 
from acting. The real aim of prohibitions then 
is the generation of an idea that (something) 
is not to be done. If a hungry man, who 
knows prohibitory injunetions, sees before him 
-what should not be eaten, say, for example, 
kalanja—the flesh of an animal struck with a 
poisoned weaponl—or food belonging to an out- 
caste, the thought that may occur to him (at first 
sight) that it may be eaten will be overcome by the 
recollection of the prohibition. Similarly in the case 
of a mirage, the desire to drink from it will disap- 
pear (after a recollection of) its true character. 


When the natural misconception is removed 
EEE 
literally understood. But the same cannot be done in 


"the case of self-knowledge taught in the Upanishads, because 
- this knowledge stands by itself and does not subserve a rite 
as the ladle, for instance, does. 


1, This alludes to the prohibition-Na kalanjam bhaksha- 
yél. It does not mean that such flesh should not be eaten 
for it may be poisonous; for in that case no scriptural 
‘statement would be necessary, the harmful character of 
such flesh being known through experience. The prohibition 

-means that the flesh should not be eaten, although not 
poisonous, for it results in a spiritual evil. (Vide note 1. 
p.72.) 
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by true knowledge, the harmful inclination to 
eat the kalanja will disappear. (In such circums- 
‘tances) the tendency to act which is due to 
a misconception has only to be checked and 
no positive effort is needed to give it up. Thus 
probibitory injunctions are intended only to ac- 
-quaint us with the true character of things. They 
do not, even in the slightest degree, involve 
action. The same must also be the import of pass- 
ages relating to the true nature of the Supreme Self 
.&c. And when one, who has acquired that know- 
ledge, thinks of the true character of the Self and 
realises the evil nature of worldly activities, one 
will cease to show those activites, for their source 

—ignorance—will have been removed. 


Objection: In regard to the eating of kalanja, 
the recollection of the scriptural truth that it 
leads to evil removes ithe first impression 
that it may be eaten, and the desire to eat it, 
thereby ceases, because it is harmful. But 
the same cannot be said in regard to karmas, 
expressly prescribed by the scripture, and not 
prohibited.? 


1. It was stated above that a true knowledge of 
the Belf would prevent the knower from doing any of the 
Vedic rites—even such as are expressly prescribed, say, 
.agnihotra. The objector states here that such rites cannot 
‘be given up for they are not harmful; rather they are 
-salutary, having been prescribed in the Veda. 
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Answar: Not so; for both possess these com- 
mon characteristics viz, being the source of evil, 
and being the result of misconception. The 
desire to eat the kalanja is due to a misconcept- 
jon and is productive of evil. So also are. the 
activities prescribed in the scripture. Since ac- 
tions prescribed in the scripture are also due to. 
a miconception and are productive of evil results, 
there will be in the case of a person, who knows. 
the true nature of the Self, cessation (from those 
activities) when that misconception is removed 
by the right knowledge of the Seif. 


Objection: Well, let it be so (in regard to 
kámyakarmas) but in regard to nityakarmas, which 
are binding solely because they are prescribed in 
the scripture and are not (as such) productive of 
evil results, there can be no cessation of activity. 


Answer: No; for, as kKdmyakarmas are meant 
for a person actuated by an ignorant desire for swar-- 
ga, nityakarmas also are prescribed for one, who is. 
characterised by ignorance—the root-evil of all— 
is affected by love and hatred, consequent upon 
a desire to attain good and avoid evil and is there- 
fore desirous in general of being happy and nof 
miserable. Thus (the performance of) nityakarmas: 
is not solely due to scriptural statements (but also: 
to desire) .Moreover in regard to the agni- 
hótra, darsapürnamásau, cháturmásya, pasubandha 


CC-0. Kashmir Treasures Collection at Srinagar. 


Digita By eGangotri 


and sómayága, there is nothing inherent in them 


to make them optional or obligatory. When the 
sacrificer is actuated by a desire such as that of 
attaining swarga, they serve to fulfil that desire. 
Similarly in the case of a person characterised 
by ignorance and affected by the natural desire 
to attain good and avoid evil, the nityakarmas 
serve that purpose—rightly enough—for they are 
prescribed for him. Toone that possesses true 
knowledge of the Self, nothing is prescribed except 
renunciation. Self-knowledge is inculcated 
through destroying all notion of means, such as 
that of the gods, necessary for the performance of 
karma. Tt does not stand to reason that one 
that has abadoned (as false) all notions of action— 
means & ends—sbould set about doing anything, 
for setting about doing anything implies faith 
in specific actions—their means & their ends. 
Nor can there be any scope at all for action in 
the case of one who believes that the Self is 
unlimited by time, space and the like, is not 
&ross, not dual &ec. 


Objection: There may be (room for activity 
in regard to obligatory rites) as in the case of 
taking food. ; 


Answer: That cannot be; because the desire 
for food is entirely due to ignorance (of the real 
character of the Self) and is not therefore obliga- 
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tory (in the sense in which scriptural injunctions. 
are). Nityakarmas, cannot be done or left undone: 
according to our inclination, as, for instance, dining, 
Dining is optional because it is the result of natural 


inclination, as is the case with optional rites or 
kamyakarmas. In regard to both, there is no- 


certainty when the desire may arise and when 
not. Obligatory rites are not thus uncertain; for 
a fixed time is prescribed for them in the Veda. 
Although they are also due to ignorance, a time: 
is fixed for them as there is a time—morning and 
evening—fixed in regard to kåmyágnihótra, for 
example. 


Objection: Although taking food is due to 
natural inclination, we find seriptural rules about 
itl. Similarly let there be rules in regard to 
rites also (for the knower to follow.) 


Answer : That cannot be; for a niyama (of this 
type) does not enjoin a positive action? and does not 
involve activity. It cannot therefore obstruct the 
acquisition of knowledge. Thus the rule regarding 
the right knowledge of the Self, because it removes 
the opposite notion of variety, nullifies all rules 
x 1. E.g. ‘Kdlayérbhojanam’—‘Bhikshdm chareét.’ 


2. It should not be understood that such rules 
prescribe dining asa duty, Their import is that in regard 
to dining, a rule must be observed ‘viz, never to eat more 
than twice. Pravritiprayojanakd  vidhirapürvavidihih ; 
nivritiprayajanakdvitarau (niyamah parisamhkyd cha). 
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regarding all karma, as do prohibitions—both alike 
signifying cessation of activity. Hence we conclude 
that, as in the case of prohibitions, the Veda may 
inculeate the true nature of-existing objects and: 
have that as its final aim. 


2. They said to speech: ‘Do 
thou chant for us. Speech said 
‘Yes’ and chanted for them. 
Whatever use there is in speech, 
that she obtained for the gods by 
singing and her (capacity to) 
pronounce well, for herself. 
They (the asuras) thought ‘Veri- 
ly, through this singer they 
will surpass us, and assailing 
her smote her with evil. That 
evil is what (now) people speak 
improperly. This is that evil. 


Te=the dévas, having thus determined. ha= 


(it is said). vdcham tichuh i.e., said to the goddess- 


of speech. tvam=you. mah-for us. udgáya- 


ehant (the udgitha). They took (for granted) that. 
the chanting of the wdgitha had to be done by the- 
goddess of speech and that she was the deity refer 
red to, in the japamantra— From bad lead me to. 
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good’ ke (iii 98). Here speech and the like are 
spoken of as the agents in meditation and karma, 


- Why? Because, in reality, all thinking end doing 


are done by these and are meant for these. 
That the Self is not the agent will be explained in 
detail in the sixth chapter! (iv. iii, 7). In the 
present chapter also is summed up at the end 
under the heads of name, form and action all 
that falls under nescience—from the unmanifest 
to all actions including their means and their 
results (I, vi). What is beyond the unmanifest— 
known as the supreme Self—which is the entity 
rightly to be known and which :is not of the 
character of name, form and action—is mentioned 
later on (Br: Up: ii, 3, 6) and described as dis- 
tinct from all manifest forms. As regards the 
transmigrating Self—the result of adjuncts,—the 
aggregate of speech &c—it will be shown as falling 
under the head of this very aggregate. Compare: 
‘Springing from these things, it perishes with 
them’. (Br: Up: ii, 4, 12) Hence it is 
right io represent speech and the like as agents 
in thinking and doing and also to ascribe to them 
the result accruing therefrom. Tathd iti=‘Be ii 
so’, tebhyah=for the sake of the gods who had 


1. The ZPrhadárafgyakópanishad consists of eight 
chapters, but the first two of these are not commented 
upon by Sankardchdrya as they donot refer directly to 
self-knowledge. The ‘sixth’ chapter mentioned in the 
Bhishya is the ‘fourth’ according to this reckoning. 
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requested her.  «dagáyat i.e, the goddess of 
speech chanted, being requested by the gods. 
What special service did the goddess of Speech 
render to the dévas through chanting ?— That 
service (bhogah) which (yah) is due to Speech 
(váchi).being uttered: £e the good that results 
from speech to the aggregate consisting of speech 
&c. This is.indeed what belongs to the whole 
(organism), tam=that good. dgdyat=secured by 
singing the three pavamánas!. Yat kalyánam 
vadati t.e the capacity to pronounce syllables 
.&e well, secured by chanting the remaining nine 
stótras.  tat=that. dimane=for herself, as laid 
-down iu the scripture. The correct pronunciation 
of syllables &c. is the characteristic function of the 
goddess of speech; hence it is described thus. 
But the good that results from speaking is to 
the aggregate and so, if is what belongs to the 
sacrificer (as distinguished from the priests). 
te=the asuras, finding out the weakness of the 


1. There are altogether twelve stòtras to be chanted 
in this connection in the Jydtishtéma. The first three are 
known as the pavamánas. The priests officiating at a 
sacrifice, including the udgáír, cannot, of course, share the 
fruit of the sacrifice which is for the sacrificer. The 
reward for the priests is the dakshind or the fee they receive. 
But yet, in this particular case, the Veda has a specific 
statement that the last nine sió/ras,if properly chanted, 
will secure an advantage to the chanter also. Henee the 
-attainment of this fruit is spoken of as vdchanika or 
‘known from the scripture. ' : 


B. 6 
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goddess of speech viz her self-interest in regard to- 
pronouncing well. viduh=(thought). How? anéna 
adgálrá i.e. through this chanter. mah-us t.e.. 
natural thought and deed. alyeshyanti- will over- 
come and get beyond, by means of sdstraic: 
karma and meditation. Having thought thus and 
assailing (abhidrutya) that chanter (tat), they 
struck (avidhyan) her by their evil (pápmand)- 
viz, attachment. It means they united her with 
selfish attachment. Yah sah pdpmd t.e., that- 
evil which was planted in the Virdj’s speech in 
his past existence. sal t.e., (is) that which we 
see now. Where? yadevédam=whatever now. 
dpratirüpam-improper i.e., opposed to scriptural 
teaching. vadatt i.e., man, even against his will, 
speaks impolitely, falsely and so forth, being 
prompted by which evil In the form of this. 
effect that evil is (even to-day) seon enduring 
in men—the children of Virdj. sah éva t.e., what 
is inferred from its effect viz, (man's present) 
improper speech. sah te. what was planted in 
the Viraj s speech. pdpmd=<evil. The cause, we 
know, persists in the effect. 


9. And they said to Smell : 
‘Do thou sing for us. Smell 
said ‘Yes’ and chanted for 
them. Whatever use there is in 
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smelling, that, she obtained by 
chanting for the devas and her 
(capacity to) smell well was hers. 
only. They (the asuras) thought 
—‘Verily through this chanter 
they will surpass us, and assail- 
ing her smote her with evil. That 
evil is what (now) people smell 
improperly. This is that evil. 


4. Then they said to Sight: 
‘Do thou chant for us. Sight 
said ‘Yes’ and chanted for them. 
Whatever use there is in seeing 
that, she obtained for the devas 
by chanting and (her capacity 
to) see well was for herself. 
They (the asuras) thought ‘Ver- 
ily, through this singer they will 
surpass us and assailing her 
smote her with evil. That evil 
is what (now) people see impro- 
perly. This is that evil. 
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5. Then they said to Hear- 
ing: ‘Do thou siug for us. 
Hearing seid "Yes and chanted 
for them. Whatever use there 
is in hearing, that, she obtained 
for the devas by chanting and 
her (capacity to) hear well was 
for herself. They (the asuras) 
thought: ‘Verily through this 
chanter they will surpass us and 
assailing her, smote her with 
evil. That evilis (now) what 
people hear improperly. This 
is that evil. 


6. Then they said to Mind : 
‘Do thou chant for us’. Mind 
said ‘Yes’ and chanted for 
them. Whatever use there is in 
thinking, that, she obtained for 
the dévas by chanting, but 
her (capacity to) think well 
was for herself. They (the asuras) 
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thought: ‘Verily through this 
singer they will surpass us' 
and assailing her smote her with. 
evil. That evil is (now) what 
people think improperly. This 
isthat evil. Thus indeed were 
all these godesses. Thus they 
smote these deities with evil; 
thus they united these with evil. 


In the same manner, because they ara 
(apparenty) helpful in chanting, the goddesses of 
Smell etc. were, one after another, teste dwhether 
they were those referred to in the japamantra and 
whether they were those to be meditated upon. 
The devas came to this conclusion—The goddesses 
of speech and the like whom we have tested, 
one after another, are not capable of chanting 
the udgttha for they are associated with evil, 
being interested in acquiring proficiency (in their 
respective fuuctions).  Henoe they are not what 
is referred to in the japamantra— From bad, lead 
me to good &c’. Further, they cannot be the objects 
of meditation for they are impure and do not 
pervade the rest’. ¿vam khalu—similar indeed (are) 
parvada ETA sino 4o MeN o E N 


1. Ilarak k&rgakaranasanghátah tasminnavydpakat- 
véna pariehinnatvam (A). 
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tah devatah t.e., these other gods like that of 
"Touch &c, although not mentioned here, for as 
in Speech &o we see in them also, good features 
mixed with bad. endh papmandvidhyan 4.e., 
they pierced these with evil ¢.e., they united them 
with evil (pápmabhirupásrjam-) 


Although they sought the help of Speech and 
the like, the dévas found no means of overcoming 
death. Hence—- 

7. "Next they said to Prána in 
the mouth: ‘Do thou chant for 
us. This Prana said ‘Yes’ and 
chanted for them. ‘They (the 
asuras) thought: ‘Verily, through 
this chanter, they will overcome 
us’ and assailing him wanted to 
smite him with evil. (But) as a 
clod of earth hitting a stone 
becomes dust, so crushed, they 
perished in all directions. Thus 
the dévas became (one with agni 

ec.) and the asuras were over- 
come. Whoever meditates thus 
—he becomes his real self—his 
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hostile cousin 1s overcome. 


Atha-then. ha=(it is said). émam-(this), 
«pointing to the mouth (by the hand). dsanyam= 
being inside the cavity of the mouth. prdnam 
dichuh-s88id to Prana, tvam na udgáyeti-'Do thou 
‘sing for us’. tatheti—He said ‘Yes’. tebhyah i.e., 
for the dévas, who had thus sought refuge of him. 
esha prdanah i.e., the chief Prána. The rest to be 
understood as before. pdpmand avivyatsan= 
desired to smite with evil. But they who had 
found scope (for mischief) in the case of speech 
„&c. perished (vinesul) when they, through force 
.of that ‘habit, desired to unite the chief Prána— 
not to be tainted by evil—with selfish attachment 
—which is their natural characteristic. As to 
‘how they perished, an illustration is given. Sak 
yathá—the illustration is as follows: Lóke-in 
the world. asmdénam=a stone. rtvd=having 
weached. loshtah=a lump of earth. vidhvamséte 
would itself be destroyed and turned to dust 
when it is thrown at a stone with & view to 

,erush it. . évam ha éva-just as in this illustra- 
tion.  vidhvamsamdndh=falling very much to 
„pieces. vishvanchah=scattered in all directions. 
vinégüh-perished. tatah i.e, owing to the 
„destruction of the asuras and dissociation fron 
4he evil arising from natural selfishness which 
chinders one (from realising one's) divine 
imature and by virtue of their dependence upon 
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the chief .Prdna—untainted by evil. dévak: 
=Speech &e. abhavan-became. What did they 
become ?—They became agn? &c. which, as will 
be stated later on, is their real form. Formerly 
also they were of the form of agni &c., but as a 
knowledge (of their real nature) was hidden from 
them through (the influence of) rooted ignoranoe, 
. they were hitherto regarding themselves as con- 
fined to the individual body. Now because they 
divorced themselves from that evil they gave up- 
their narrow attachment and, as taught in the 
scripture, came to regard themselves—Speech and 
the rest—as agni &c. Further, aswrah=the asuras, . 
their enemies. pard (abhavan)=became defeated 
—were destroyed. This legend describes how 
in olden times a sacrificer knowing this scriptural 
allegory, tested the devds, like the goddess of 
Speech, in the said order, discarded them as tainted’ 
by the evil of selfishness, identified himself with- 
the chief Prdna of unsullied character, gave up 
his narrow attachment to the microcosmic form— 
Speech &c.—and came to regard himself as Viráj 
(the whole uniyverse)—microcosmic Speech &oc. 
being identified with macrocosmic agn? &c. and. 
became the present Viráj as described here in the: 
scripture. The same also will a saerificer (now) 
become if he follows the same course. asya=of 
him. dvishdn bhrdtrvyah i.e., evil which hinders- 
one from becoming identified with the Vzrdy- 
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párá bhavati=becomes defeated. (The text has) 


the epithet, dvishan, before bhrátrvya because there- 


may be cousins like Bharata, for instance, who do 
not hate. The evil arising from material attach- 


. t£ . 
mentisa cousin’ as wellas a ‘hater’ inasmuch: 


as it conceals from one the true nature of oneself. 
By devotion to Prdna it can be crushed like a 
Jump of clay. To whom does the fruit accrue? 
yo évam véda=who meditates thus 7.e., whoever 
like the ancient sacrificer (of the legend) realises 
that he is Práma himself. 


Eaving dealt with the result (of meditation 


upon Prdna) the scripture continues the story.. 


Why should we, leaving Speech &c, resort to the 
chief Prana only as our self? To furnish a 
suitable answer to this question, the scripture 
continues the story and states that it is so 
because Práma is the common self of Speech &c.. 
as well as of the body. 


8. They said: ' Where was 


he who thus restored to us . 


(our divine nature)? (and dis- 
covered this:), ‘Here inside the 
mouth’. He is aydsya ; (he is) 
Angirasa, being the essence 
(rasa) of the limbs (anga). 
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Te—the senses of Virdj to whom their divine 
„character. had been restored and who were (thus) 
in the enjoyment of the resulting (bliss). ha=(it 
is said). ‘Achuh=ssid. What? Kva ww denotes 
.deliberation. Ib means ‘where indeed?’ sah= 
he. abhüi-could be? Who? yah-who. mah-us. 
sttham=thus. asakta=united t.e., made us one 
with the divine. People, as is well-known, ve- 
-collect one from whom they have received help. 
Recolleoting as people do, &hey discovered him 
in themselves t.e., the aggregate of the body and 
the senses. How? ayam dsye antariti t.e., he is 
present here in the space inside the mouth. Men 
„decide after deliberation and so also did these 
dévas. Because the dévas found him in the space 
inside (the mouth—dsya) existing without any 
specific form like that of Speech &c. Práne is 
-termed aydsya. Because he does not feel attached 
‘to anything in particular, he united Speech &o. 
with the divine. Hence he is also known as 
Angirasa 4.e., the self of the body and the senses. 
How is he Angirasa? Because as is well-known, 
the self is the essence of the limbs. As will be 
stated later on, the limbs dry up when he departs. 
‘The import of the passage is that because he is 
:&he essence of the limbs and does not feel attached 
to anything in particular, he is the common self 
~of the body and the senses. He is also pure. 
-Hence one should resort to Prána only as oneself 
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discarding Speech &c. What is really the self must . 
be regarded as the self, for true well-being is the 
result of correct knowledge ; otherwise, we know 
4hab evil results. 


Some may think that Prána cannot be pure. 
"Well, has not this (view) been refuted (by saying) 
that in  Prána «here is no self-interest as 
there is in Speech &c. which feel attached to 
fine utterance and so forth. True; but Prdna 
.as Angirasa has been declared to be identical with 
Speech &c. and thus through them impurity may 
belong to him as in the case of the person who, 
-although he may not himself touch a corpse, has 
come in contact with one that has. So it is 
-shown (here) that Prána is wholly pure. How? 


9.. This god is known as 
Dûr; because away from him is 
death. Away from him who 
meditates thus, will death be. 

Sá—that—referring to the Prána reaching 
which the asuras perished as a lump of earth 
striking against a stone. éshi--the same as 
this; viz., the Práma who is in the body of the 
present sacrificer and was determined by the 


.dévas as residing in the mouth. Prdna is also 
: god (techinoally), being subsidiary to æ 
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karma viz meditation. Práma is the object of 
meditation since he is known 88 Dir—the word 
máma implies that this name is well-known. He 
must be pure—because of this well-known name: 
of Dar. Why is he known as Dar? hi= because 
duré=at a distance. asydh t.e., from the god 
Prâna. Mrtyuh=death t.e., selfish attachment. 
Although it is close by’, death is regarded as far, 
because Práma does not come in contact with evil. 
That is why he is known as Dúr. Thus the purity 
et Prána is made known. Now follows (the declar- 
ation of) the fruit which results to one that. 
medidates (upon him):— Death will be far from: 
him who realises this z.e., that Prdyais pure as. 
described in the scripture. Updsand means reach- 
ing by the mind (wpa) the form of a deity or 
something else as delineated in scriptural passages 
relating to meditation and concentrating the mind 
(dsand) on it—uninter rupted by secular thoughts, 
until identity with that deity or other thing. 
is realised in the same degree in which identity 
is (now) realised with the conventional self 
(say, the body). . Compare IV, i, 2 & III, ix, 20.. 


How will mriyu be far off from a person: 
who meditates thus—as stated in the previous 
TL TI Ne EORchiugee 7i T ordo ee Like Oe an 

1. As stated in the prefatory Bhdshya to this- 
Kandikd: 
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passage?! ^ Because mriyw is opposed to the 
belief of the described kind. Evil being due to 
the desire for the contact of the senses wish 
their objects is inconsistent with (the character 
of) & person who believes himself to be Prána. 
lt is the result of feeling narrowly attached to 
one’s own speech &e and also of original ignor- 
ance. The regarding of oneself as Prdna is, 
on the other hand, due to scriptural teaching. 
Because of this antithesis, it may be stated that 
death will be far off from one that realises this. 
The same is now declared : 


10. That god took away the 
sins of these goddesses and 
sent them to where the quarters 
end and set them down there. 
Therefore let none go to the 
people (there); none go to the 
end—fearing, 'Lest I should 
meet with evil, with death. ' 


1. Asa general rule sinis overcome by the perfor- 
mance of nifya or naimiltika karma. The wpdsané_ upon 
Pránaisneither. How can it lead to the overcoming cf 
sin? The answer to this question is that sin, as here under- 
stood, is ‘narrow selfish attachment ` and itis inconceiv- 
able that it should exist when the devotea realises his 
identity with the universe as a whole. 
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Sa vd eshd dévatd—this has been explained 
already.  étdsám devatindm—of these goddesses. 
like speech. pdpmdnam mriynm ie, death 
which is evil in its character. -It is owing to tha. 
evil resulting from sensual attachment that people- 
div. Hence this evil is called death. apahatya 
i. e. having separated it from the goddesses like- 
Speech who had identifed themselves with Prdna. 
Because these goddesses regarded themselves as 
Prána, Prana is said to have taken the evil from 
them. (This is only a rhetorical statement for) 
the separation of evil from them is (really) due 
to its very antithises (to the character of the ^ 
renovated speech &o). What did Prana do having 
taken away the evil from the goddesses? yatra= 
where, dsdm disám i. c., of these quarters such 
as the east. antah=end. tat=tatra=there. gama- 
gámchakára -seni, Well, there being no end 
to the quarters how can you Say ‘ He sent them 
to the end of the quarters’? The quarters are 
here so termed conventionally—with reference: 
to the country inhabited by people who possess 
Vedic knowledge. So what is meant here by * the 
ends of the quarters’ is the countries inhabited 
by people of a different description. For instance 
we refer toa forest as désánia (literally ‘land’s 


end’)! (although itis not really so). Thus the 
Sn ee r Hectr e Cr rer 

1. Here ‘dèsa’ does nct mean ‘land’ in general 
but only ‘ inhabited lend. ' 


CC-0. Kashmir Treasures Collection at Srinagar. 


95 
Digitized By eGangotri 

statement in the text is not incorrect. Having 
sent the sins of the goddesses (pdpmdnah is accusa- 

tive plural) there, he put them down (Vinya- 

dadhát). We must understand by this that he 

placed them in the people dwelling on the frontier 

who do not regard themselves as one with Prana, 

Evil being the result of sensual attachment must. 
necessarily abide in living beings?. tasmdé=there- 

fore. janami—the people of the frontier. néydi— 

ought not to approach i.e, one should not mix 

with them—conversing with them or paying visits- 
to them ; for by doing so one becomes associated 

with sin. They are abodes of sin. antam 4.8., 

the end t.e. their dwelling place described as 

“the end of the quarters ’—although it be devoid 

of the people. méyái—one ought not to approach. 

It is also implied that one shouid not approach 

these people even when they are. outside their 

country. Néd is a particle indicating fear. net 

pdpmand mrtyum atyaydniti i.e., thinking ' Lest 

I should come in contact with evil’ Fearing thus 

one should avoid going to these people or to their 

country.” 

1. This is stated because there is. nothing in the 
text to show that the sin was placed in the people there. 
That is however the meaning for sin cannot abide in the 
land escept through the people. r 

2, Not merely he who meditates upon Prana, but 
others as well (A). [ 
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. Now is stated that Speech &c. became agni 
-&c.—as a result of the meditation upon Prána and 
-the chanting of the Udgiha. 
11. That god. having re- 
moved the sin of these goddesses, 
then carried them beyond death. 


Prána is the destroyer of death, for death 
whose effect is seen in its making one confine 
-one’s love to the individual body is destroyed by 
the realisation of Prána—as one with all endh 


i.e., these goddesses like speech. papmdnam mrty- 
um—evil i.e. the death in question. avahat— 
the same Prána carried beyond. He restored to 
them their respective universal characters—such 


as that of agni. 

12. He verily carried the 
first Speech and when she left 
death behind, she became that 
agn, That agni shines forth 
getting beyond death. 

Sak=Prdna, yachaméva=Speech only. Pra- 
thamém—important. Her importance consists in 


‘her help heing the greatest as corapared with that 
.of the other goddesses, in chanting (the wdgitha) 
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atyavahat=carried. When she was carried be- 
yond death, what became of her? sd—that 
speech. yadéd=when. mriyum atyamuchyata=was 
freed from death. sah agnirabhavat—it became 
agni. It was agni before also and became agni 
again after separation from sinl. The difference 
—when separated from sin—was only this, Be- 
fore realising its true character it was not enlight- 
ened as now, being confined by death to the 
microcosmic self. Now, on the other hand, it 
shines forth having got beyond. death. 


13. Then he carried Smell. 
When she left death behind, she 


became that air. That air, get- 
ting beyond death, wafts forth. 


Similarly in regard to prdnd t.e., ghráná or 
the sense of smell, She became air and it blows 
having got beyond death, The rest has been 
explained. 


14. Then he carried Sight. 
When she left death behind, she 


pe eee er c e 
1. One of the main tenets of the Vedánia is that 
nothing can ever become anything which it is not already 


in reality. Thus speech could never have became agn? 


if it was really different from it. Its difference from agni 
was only apparent and was the result of ignorance. True 
konwledge removed the veil hiding its true character. 


B. 7 
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- became the sun. That same sun 
burns, getting beyond death. 


Similarly the sense of sight became the sun 


and he burns. 

15. Then he carried Hear- 
ing. When she left death behind, 
she became the quarters. Those 
quarters are beyond death. 


Similarly Hearing became the quarters. The 
quarters are those that are classified as the 


East &e. 

16. Then he carried Mind. 
When she .went beyond death, 
she became the moon. That 
moon shines, getting beyond 
death. Thus verily will the 
goddess. carry him beyond 
death—who meditates thus. 


Mind t.e., the moon. She shines. Just as 
Prán& carried the ancient sacrificer beyond death, 
so also it wil carry beyond death this present 
sacrifieer by enabling him to regard the pentad of 
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speech &o., as agn? &c., if he meditates upon 
Práma as thus consisting of speech &c, Compare 
Mudgala Up: iii. 


17. Then (Prána) obtained 
for itself eatable food by chant- 
ing. Whatever food is eaten, 
that is eaten by Prána only ; in 
it, Prana abides. 


Just as Speech &c obtained (advantages) for 
themselves by chanting, the chief Prana also did. 
Tt first sang the three pavamdnas from which was 
obtained a resuli—common to all the senses—viz., 
identity with Virdj. atha=then t.e. in the 
remaining nine verses. dimané=for itself. anndd- 
yam—what is food (annam) as well as eatable 
(ádyam). dgdyat i.e. (obtained by chanting). It 
has already been stated that the reciter's getting 
an advantage (for himself, apart from his usual 
dakshind or fee) is according to the expressed. 
authority of the Veda. How do you know that 
Prana obtained food for itself by chanting? 
Because the food that is eaten by people is eaten 
by Prana. Yat kim cha annam—whatever food. 
Food in general is denoted by this. hi-since. 
adyate 4. e., is eaten by living beings. : anéna eva= 
by Prána itself. Ana is a well-known name of 
Prána. When this word ends in.s (anas) it means 
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‘cart’; when it endsin a vowel (ana) itis a 
synonym of Prana. Further, it is not merely 
that Prdna eats allfood. iha i. e., in this food 
which evolves as the body. pratitisthati ie., 
Prána abides. Hence (it is said) Práma got food 
for its support by chanting. The eating of food 
by Prána however is for its support merely. So 
there is not, as in the case of speech &c., any 
chance in regard to Prdna of selfish attachment 
for what is agreeable. 


Ts it not wrong to restrict the eating of food 
to Prana for, as we see, Speech and the like also 
derive "benefit from the food (eaten)? This does 
not matter for the benefit is derived through the 
Práma. The next passage shows how speech and 
the rest (came to) benefit from food through 
Prána— 


18. The dévas said (to Prana), 
‘Verily, whatever food there is, 
is (only) se much; (and) you 
have obtained that for yourself 
by chanting. Make us share it 
after (you get it.) (Prána re- 
plied :) ‘You there settle down 
round me facing me. (They 
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said:) ‘Yes’ and settled down 
around him. So whatever food 
is eaten by Pràna—by that these 
are gratified. He who meditates 
thus,—round him verily will rela- 
tives settle down in like manner; 
he becomes their lord, their chief, 
their leader; he (will be) healthy; 
he will-be) overlord. And he, 
among relations, who wishes to 
be the rival of one that meditates 
thus—he will not be able (to sup- 
port) dependents. (But) he who 
follows such a one or following 
him wishes to support his depen- 
dents, he alone becomes capable 
of supporting dependents. 


Te devdli—those goddesses such as speech. 


They are termed dévdh because they illumine their 
abruvan=spoke (these words) to the 
étdvad—(so much only); there is 
nothing more. vat=verily (reminding what is 
well-known). ¿dam sarvam=all this. All this is 
What? yadannam—whatever 
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food is eaten in the world for supporting life. taz 
=all that. dimané t.e., for your own self. dgdsth 
—you have obtained through chanting. And we 
cannot bear to be without food. anw—after (you 
get food). asmin—in the food which you have for 
yourself, nah dbhajasva=nah ábhágayasva- allow 
us to share. The omission of the causative suffix 
is due to Vedic license. The meaning is—‘ Make 
us also sharers of the food.’ The other replied: 
ie-you there. vai—if desirous of food) má 
abhi samvisata—sit down around me facing me. 
When Práma said so, they replied 'Yes' (tathd) 
and sat down (parinyavisania) round him (tam 
samantam). Thus what food is eaten by Prána and 
contributes to the support of Práma, the same 
satisfies them who settled down round Prána with 
his permission. Speech and the rest have nothing 
to do directly with food. Consequently it is 
right to restrict the eating of food to Prana, say- 
ing— It is eaten by Práma alone. The same is 
stated in the next sentence. tasmdt t.e., since 
Speech &c., depending upon Práma, settled down 
around him as permitted by him, whatever food 
(yadannam) man (lókah) eats (atti), by that food 
(Zàna) these goddesses (etah), Speech and the like, 
become satisfied (iripyanti) ^ Yah- whoever. 
véda—meditates. evam—thus—viz., that Práma 
is the support of Speech &e., évam éva vai—in the 


1. Vaisabdó yadyarthé prayukiah. (A). 
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like manner indeed. svdh--relations. énam abhi- 
samuvisanii—sebtle down round him also, as Speech 
&e., did round Práta. The meaning is that such 
a one will become the mainstay of his relations: 
He becomes as Prdna did in the case of speech &c, 
the supporter (bhariá bhavati) of his relations, 
thus settling down round him. And he becomes 
their chief (sreshia), leader (purah étd) as Prana 
of Speech &e., Also he becomes (anndda)disease- 
less and (adhipati) an independent ruler, protect- 
ing them all. This result is for him who rneditates 
upon Prdna thus. Moreover, yah=whoever. 
évamvidam prati—in regard to one that meditates 
on Práma thus. svéshw—among relations. pratir- 
bubhushatt=wants to become an opponent. na hat- 
vdlam bharyebhyo bhavati—will not at all be able 
to support those who depend upon him as the 
asuras were not when vying with Práma. atha= 
but. ya eva—whoever among the same relations. 
étam—this man who realises Práma. anu bhavati 
=follows, as Speech &e., did Práma. yo vd etam 
anu bharyán bubhüshati—or wants to supporti his 
dependents following him, as Speech &o., did, follow- 
ing Práma. sa hawdlam bharyébhyo bhavati—he 
alone becomes fitted to support those whom he 
has to support; none other who is independent 
(of him). All this is stated as thé result of medi- 
tating upon Prána's characteristic (of purity.) 


Tt was stated (above) that Prána was ángirasa 
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for the purpose of showing that it is the self of 
the body as well as the senses (Kandika 8), but it 
has not been stated how Práma is dngirasa. The 
next Kandiká is for explaining this reason. Until 
that is explained, it cannot be admitted that Prana 
is the self of the body and the senses. It was 
also stated (above) that Speech &c.. were depend- 
ent upon Prana. That should also be explained, 
The gruti therefore states as follows— 


19. ‘He is aydsya àngirasa 
for he is the essence of limbs. 
Préna verily is the essence of 
limbs, because Prána is the sap 
of the limbs. So when Prana 
departs from any limb whatever, 
there alone it withers. He is 
thus verily the essence of the 
limbs. 


* Soyasyo........rasah’—This is repeated (here) 
from Kandikd 8 for convenience (of reference) 
in answering. Prdno vd angdndm rasah—This 
reminds (us) of what has already been stated. 
What? JPrágah ie, Prana. hi—this particle 
indicates what is well-known. angdndm—of the 
limbs. 7asah-sap. It is well-known that Prána 
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is the sap of the limbs, and not speech or any 
other. Thorefore it is right to remind of it as 
Pránó vai &e. How is it well-known? tasmdt— 
this word must be construed with the concluding 
part. yasmdt kasmát cha angái—trom any limb 
whatever without any distinction. Pránah utkrá- 
mati—Prána departs. tadéva= tatra eva=there 
only. éat=that limb. sushyati—hecomes sapless, 
dries up. tasmdt esha vai angánám rasah—This is 
said in conclusion. It follows that Prdna is the self 
of the body as well as the senses, for it is only 
when the self departs that death or drying up i 
takes place. So all beings live through it. The 
purport of the entire passage is— Hence, discard- 
ing Speech &c, one should meditate upon Prána 
alone’. 


Pråna is not merely the self of the body and 
the senses which are of the nature of form and 
action—Of what else also then? Itis also the 
self of the rks, the yajus and the sáman which 
are of the nature of name It is thus cosmic 


TY 


1. The body is rüpa because we see it, the senses 
are karma for their characteristic is aotivity— whether 
muscular or mental. It will be stated in the sixth 


Brdhmana of this adhydyd that all phenomena are 
dvisible into three classes:—rapa, karma and náman. 
The first two of these comprehend the body and the senses 
of Viráj i.c., the whole universe in its static and dynamic 
aspects. Ndman is language—the names of the things 
falling under rúpa or karma. 


B. Ta 
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in its nature. By saying so the scripture glorifies 
Prána and points out its fitness for being medita- 


ted upon. 
90. This verily is .Brihaspati 
also. Speech is Brihatí. He is 
her lord and therefore is he 


Brihaspati, 


Esha ^w eva brhaspatih—the ángirasa in 
. quostion is Brhaspati. How is he Brhaspati? 
Vag vai brhatt—speech verily is brhatt. The 
brhatt metre consists of 36 syllables and the 
anushiubh is speech as stated in the text—‘ Speech 
verily is anushtwbh’. (Ait: Aran: i, 5,1) That 
anushtubh which is speech is included in Brhati.1 
Hence it is right to speak of Brhatt being speech, 
as being well-known. All rks are included in 
Brhait for Brhatí and rk are praised together 
(through relating them both to prána.) Compare: 
' Prána is Brhati' ; ' Prána is rk; this only, one 
must understand’. (Ait: Aran: ii, 1, 6; ii, 
2,2) The rks, because they consist of words, | 
are included under Práma. How?  tasyáh—oft 
if, viz, rk 4e, brhatt. ésha  pránah —this 
Prána. paith=lord, because it is through 
it that rks are recited. Recitation takes 


1. Avdntarasamkhydyd mahdsamkhydydm antar- 
bhdvdi. (A). 
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place through (the vibrations) of the air 
propelled by the warmth of the stomach. Or 


(Prdna may be regarded as) lord (of Brhatt) 


because is supports her. Práma as we know, 
protects speech, for one who has no Práma or 
breath is unable to utter words. Therefore also 


Brhaspatt or Prána is the self of the rk. 
And also of the yagus. How? 


21. This verily is Brahmanas- 
pati also. Speech verily is 
Brahman. He is its lord. And 
therefore ishe Brahmanaspati also. 


Esha u brahmamaspatih—this only is Brah- 
manaspatt. vágvai brahma— Brahman is yajus 
which is a portion of speech. tasydi—of that speech 
viz., Brahman or yajus. eshah i.e., Prana. patth= 
lord—in the same sense as in Kandtkd 20. 


How is it known that Brihatí and Brahman 
denote rk and yajus respectively and not any- 
thing else? Because we find, at the end (of the 
present topic, in Kandiká 22) speech mention- 
ed as co-ordinate with sdman thus— Speech is 
verily sáman’, Accordingly it is but right to 
conclude that Brhatt and Brahman in “Speech 
verily is Brahman’, ‘Speech verily is Brhatt’ 
where also vák is mentioned, co-ordinate with 
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Brahman and Brhatt, refer to the two remaining 
—rk and yajus. When sdman is mentioned 
rk and yajus are left over. Also because these 
are particular forms of speech—rk and yvajus, 
Hence, it is proper to co-ordinate them with 
speech. (If Brhatí and Brahman are understood 
literally) there will be nothing special about the 
statements in the text. It is clear that there is 
something special stated in ' Sáman is the udgttha’ 
(Kandiká 22) and Brhatt and Brahman must 
similarly denote special forms of speech. Other- 
wise—if they are not specific—they will certainly? 
serve no useful purpose. If these specific names 
are understood as equivalent to speech, in general, 
there will be tautology. Besides in the scripture, 
rk, yajus and sáman are mentioned in this 
order (viz, the one we find here). 


This Prána is sáman also. How? 


22. This also is Sáman. Speech 
verily is Sdman. Because it is 
speech (sd) and Prana (ama), 
Sáman is called Sman. (Or) 
because it is equal (Sama) to 
an ant, equal toa gnat, equal 
to an elephant, equal to the 


1. Dvilfyaschakára avadhdrandrthah. (A) 
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three worlds, equal to all this— 
therefore is he Sman. Who 
meditates thus upon Séman at- 
‘tains union with Préna,—he re- 
sidesin the same world as Préna. 


Speech (vák) verily (vai) is Sá, which being 
a pronoun denotes whatever is meant by the 
words in the feminine gender. Similarly ama 
is this Prdna for it denotes whatever is meant 
by the words in the masculine gender. Compare: 
"(If you are asked) ‘By what do you obtain my 
names of the masculine gender?' (you should 
answer) ‘By Prána': ‘By what, my names 
of the feminine gender?’, ‘By speech!’ (Thug) 
the word sáman denotes a chant because it is 
nothing but a succession of (particular) tones &c 
produced by Prdna (itself). Hence there is nothing 
that is called sáman which is different from Préna 
‘and speech. Tone, syllables &e are produced by 
Prána (only) and are dependent upon it. This 
Prána is (thus) séman—what is ordinarily known 
as sáman and is of the nature of speech and 
Prána—sá-l-ama. Therefore (tat) it is that sáman 
which is of the nature of ‘song’ and consists 
of tones &c is so termed (sámnah sdmatvam). Or 
otherwise—since he is equal (sama) to allas 
will presently be indicated, he is sdman. The 
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word yat (since) occurring at the beginning of the 
sentence must be understood to refer to tasmdt 
‘therefore’ occurring later on. No doubt, the 
passage does not contain vá ‘or’, but it must | 
necessarily be understood, for the mode of deriv- 
ing sdman (here mentioned) is an alternative 
one. In what manner does equality. characterise 
prána? samak plushiná—equal to the body of 
a (white) ant.  samó musakena=equal to the 
body of a gnat. samo ndgena—equal to the body 
of an elephant. samah ebhih tribhih lokath— 
equal to the frame of these three worlds 
presided over by Virdj.  samó anéna sarvéna— 
equal to all this ?. e, the universe presided over by 
Hiranyagarbha. What is meant by stating that 
Prdna is equal to the body of an ant &c is that 
it completely belongs to each of them as the genus 
gòtva (for instance does, to each individual eow); 
and not merely that it is of the limited size 
of particular bodies, for if is formless and all- 
pervading. Its equality (in all these) does 
not mean that it is limited to the (respective) 
bodies (in which it abides) as the light 
of a lamp within a mansion or a pot, for 
instince, becomes limited, through diffusion and 
contraction, to space; for the scripture states— 
“These are all equal; all infinite’, There is nothing 
inconsistent in an all-pervading entity occupying, 
when embodied, space limited by the size of 
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particular bodies. Yah evam etat sáma veda— 
who meditates upon Prdna, glorified in the 
scripture, as sdman because of his characteristic 
of equality. tasya=to him. asnute i.e., the 
following resulé accrues.  sámnah-with sáman 
sdyujyam=union i.e., feeling of identity in respect 
of one’s body, senses &c.  sélokyam—residence 
in the same world—alternatively—owing to 
difference in preconceived aim. The purport 
is that such a result accrues to him who 
meditates upon Práma until complete identity 
with him is realised. 


29. This verily is Udgítha 
also. Prana is ut for by Préna 
is all this held up. Speech 
alone is githa. He is udgitha 
because (he is) u£ as well as githa. 


Udgitha (here) means neither the rk-section 
(so termed,) nor chanting (but Préna)* for the 
topic under consideration refers to Prdna. How 
is Udgitha, Prana? práno vd ut—Préna verily 
is ut. pranéna=by Prána. ha indeed. idam sarvam= 
all this. wétabdham=supported or upheld. The 
prefix ut (bere) which stands for upholding 
mentions a characteristic feature of Prdna. Hence 
1. Nan padasyobhayatah sambandhah. (A) Compare 
also vdrtika 817—' Udgithóhyasurevatu ' i 
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utis (said to be) Prána.  vágva? githi—speech 
alone is githd or song, because the udgitha 
(understood asa 7k-section to be sung) is a 
variety of speech. Since it is derived from the 
root gat ‘to speak’, it must mean 'speech'. 
Tt is inconceivable that it should mean anything 
else and it is therefore affirmed that the wdgithd 
is speech alone (eva). Ut is prána, gíthá is 
speech, dependent upon práma. That word which 
singly denotes both is Udgittha. 


For emphasising the above-mentioned idea 
a legend is narrated. 

24. There also (is this legend): 
Brahmadatta Chaikitáneya, drink- 
ing sdma, said, ‘Let this sóma 
strike off my.head, if aydsya 
àngirasa sang anything other 
than this. He indeed chanted 
with his speech and with his 
breath. Thus (is the meaning.) 

Tat=tatra, there i.c., in regard to what has 
been stated above. ha api i.e. a story is also told. 
Brahmadatia is a name. Chaikiténéya—grandson 
of Chikitána, rájánam bhakshayan- drinking sóma 


a6 a sacrifice. «vácha-said. what? ayam vájá— 
this sóma in the chamasa (spoon) which Iam 
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now drinking. ¢yasya mama î.en of me, a liar. 
méardhdnam=hend. vipdtayatat=vipdiayatu may 
strike off. (See Pánini vii, 1, 35.) The 
meaning is— If I have uttered a lie (let 
sóma strike off my head)’ How could he be 
* liar? yot-yadi-it. itah ŭe., other than this 
Préna, now under consideration, united with 
speech. “aydsya—this word which denotes the 
chief Prána refers (here) to the singer of the 
udgitha, at the sacrifice of the ancient sages 
(known as) the creators of the universe. anyèna 
—by a goddess other than speech—breath. uda- 
gdyat=did sing. ‘If so, T should be a liar; and 
lei the deity whom I have misunderstood strike 
oif my head. By saying that he thus cursed. 
himself, the scripture shows the need for firmly 
believing in the (efficacy of the) above meditation. 
Now is summed up the lesson of the legend. 
Vaché cha—by speech led by Prana. Prânèna cha 
—and by Prána which was his own self. sah 
d. €., ayásya dugirasa, the chanter. wdagdyat= 
-chanted. ii—this is the significance of the curse. 


25. He who knows what 
is the wealth of this Sé@man, 
attains wealth. Its wealth is 
verily tone. Therefore let a 
priest who is going to officiate 


. 8 
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at a sacrifice desire that his voice 
may have a good tone and let 
him officiate at the sacrifice 
with such a voice—good in tone. 
Therefore people (who want a 
priest) for a sacrifice look out 
for one who possesses a good 
voice. So also (do people seek 
him) who possesses wealth. He 
who thus meditates upon what 
is the wealth ot Sdman, obtains 
wealth. 


Tasya—this refers to Prdna now under 
consideration. ha=(it is said). elasya-of this— 
pointing by the hand to (the prána) in the mouth. 
sámnah—ot Prána signified by the word sdman. 
svam=vyealth. yah veda=whoever knows. What 
happens to him?  bhavati hdsya svam=he comes 
by wealth. Having thus tempted (the reader) 
by (referzing to) the fruit and drawn his attention, 
the scriphure says as follows when he is desirous 
of hearing more. tasya vai—of him i. €, prána 
verily. , svara éva=tone only. stam t.e, (is) 
wealth. svara is sweetness of voice. That is 
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as wealth or ornament, for when endowed with 
* good tone, chanting appears to advantage. 
tasmái—because it is so. drtvijyam karishyan— 
one that wishes to become a chanting priest. vdoht 
=in voice—i.e., characterising voice. Svaram- tone 
schcheta—ichchet-should seek—if he likes to en- 
rich the sáman withtone. Thieinjunctiouis only 
of an incidental character. If the sámán is &o.be 
enriched by means of fone, mere desire will not 
suffice. What is meant therefore is that it 
should be acquired by suitable aids like cleaning 
the teeth, taking in oil &c. tayá vdchd svara 
sampannayd drivizyam kurydt—one should sing 
as a priest baving enriched his tone thus. tasmát 
—since fone is the wealth of the saman and 
is embellished by it. yajve=at a sacrifice. svara- 


vantiam—a singer who has a good tone. 
didrkshante éva—people certainly desira to find— 
as they do seek a wealthy man. It is well-known 
that people seek a wealthy man (atho yasya 
svam bhovali) Bhavati hdsya svam &e. This 
repetition of the already declared fruit of medi- 
tating upon the characteristics (of Prána) is 
made in conclusion, 


26. Whoever realises the 
right sound of Sáman, has. gold. | 
Of him tone is right sound. He 
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gets gold who meditates upon 
the right sound of saman. 


Now another feature viz., possessing fine 
sounds is stated. This is also possessing a good 
tone, the difference being only this—that while 
the former relates to fine voice, the present 
xefers to what is rigb as determined by the 
science of Phonetics. Whoever knows the right 
sounds of sdman is said to obtain gold as fhe 
word suvarnam signifies right sounds and gold 
alike. By meditation one gets as its fruit 
. ordinary gold only. The rest of the passage is 
to be understood as before. 


| 27. Whoever knows the sup- 

port of the sman, he gets support. 

Of him speech isthe support, 

for abiding in speech, this Prana 

is chanted as this (song). ‘ Resi- 
sticks ; 

ding in food '—some say. 

Now with a view to enjoin meditation upon 
it, the text refers to another feature (of Prána) 
viz., ifs being supported in speech. pratishthd 
is support—that on which anything rests. One 


that knows thie character of Próna—its support 
{in epeech)—gets support. It ie but right for 
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one that meditates upon a particular quality 
{of an object) should come to possess that very 
quality. Compare: ‘In whatever manner one 
meditates upon him &c.' As before having attracted 
( the reader’s attention), the scripture continues 
to address him who is desirous of knowing whaf 
the support is. vák—here means 'the place 
where sounds are found’ e. g. the root of the 
tongue. That is the support. Abiding in places 
like the root of the tongue (váchi), this (eshah) 
Prána assumes the form of this song (étad- 
gáyaii.) Hence väk is the support of sáman. 
Others say that he is supported on food’; and 
it is only right to say so. Since the view held 
by these is not criticised, the particular charae- 
teristic on which meditation should take place is 
left to the option (of the person meditating). 
Thus speech or food is the support. 


28. Now follows the abhya- 
róha ot the Pávamünas. Verily 
the prastotri sings the sáman ; 
when he sings them these are 
to be muttered—' Lead me from 
evil to good’; ‘Lead me from 
darkness to light’; ‘Lead me 


SSS Em æ 
1. Annasabdèna tatparindmo dèho grhyate. (A) 
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‘from death ^ to immortality.’ 
When the textsays. ‘asato má 
sat gamaya’ (it means) death by 
asat and immortality by sat. It 
thus says verily ‘Lead me from 
death to immortality ; make 
me immortal.’ (When it says) 
‘ Tamasó má jyotirgamaya’, (it 
means) death by tamas and 
immortality by jyótis. lt thus 
says verily ‘Lead ine from death 
to immortality ; make me 
immortal.” *mriyormá amritam 
gamaya —there is nothing here 
hidden asit were. "Phen as re- 
gards the other hymns, through 
singing them he must obtain 
food for hinself. ‘Therefore 
while these hymns are being 
sung, let the sacrificer ask for 
a boon—whatever desire he may 
have. An wdgütri priest who 
meditates thus obtains by 
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singing whatever he may 
desire either for himself or for 
the saerifieer. This meditation 
is indeed the conqueror of the 
world. He who meditates thus 
upon sdman—for him there is 


no fear of not being admitted 
to that world. 


Now is prescribed a Japa for one that realises 
Prána as above described. The text has hither- 
to explained the mode of meditation which is 
preliminary to this japa. aátha-then. atah— 
because when this japa is practised by one that 
mediiaies thus, it leads him up to divinity, the 
japa is deseribed here. Since the japa is connect- 
ed with chanting (one may think that) it has to 
be performed whenever a hymn is sung. The sruét 
therefore states pavàmánándm audihus restricts 
its performance to the time when only the 
pavamdnas are sung. Even thus the japa, it 
may be thought, should be performed when all 
the three pavamdnas are sung. Therefore the 
time is further restricted as follows—sa vat khalu 
prastotd. sáma prastautt—the — prastotr. priest 
sings the sdman. sah—that priest. yatra=when. 
_sdma=sémon. prastuydét=begin (to sing). tat=at 
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that (time).  eidni-these. japet—one should: 
mutter. The japa is known as abhydrcha because: 
when one that medifates upon Préna performs- 
this japa, he directly teaches his real character 
viz., divinity. Since there is the plural suffix 
in étdni, three separate japas are meant (and 
they are not to ke regarded as all one). Since 
wa find this word in the accusative case! and 
is found in the Dráhmama, these yayus-formulas 
should be uttered with the aecent as here and. 
not as they would be recited in the manira. Tha 
japa is to be done by the secrificer. 


The following are the formulas— asató md 
sad gamaya ; tamasó må gyotirgamaya; mrtyor- 
mémritam gamaya. The meaning of the mantras 
is obscure; therefore the Bréhmana itself explains. 
them. Sak 2.e. the mantra. yat=what. dha= 
says. What is that? asatis mriyu t.e. natural 
‘thoughts and deeds. They are termed asat for 
they lead to absolute degradation. sat is im- 
mortality 7. e. sdstraic deeds and thoughts. 
Because they lead to immortality they are 
described as amrtam. Hence the sentence means: 
“Lead me from natural thoughts and deeds. 
{prompted by) ignorance to sdstraic thoughts 
. and deeds which are instrumental in securing. 


1. Yatra svaró vivakshitah tatra irtigdnirdesdé drs- 
gate. (A). à 


Lj 
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divinity’. ‘The final purport is now stated th us— 
‘make me immortal’. Similarly in ‘tamaso má 
sadgamaya’, tamas is death i.e. all ignorance. 
It is ¿amas or darkness because it conceals 
(truth) and is termed ‘death’ because it brings 
about (continual) death. jydtis is immortality 
the reverse of the previous—divine nature. 
Knowledge is termed jyétis, it being of an 
illuminating character. Hence the yajus means— 
"Lead me from darkness to light 4. e. make me 
immortal’, as before z.¢, ‘get me the divine 
character of viráj'. The former manira means— 
* Lead me from what is not a means (to attaining 
‘the right end) to what is so. And the latter 
means—‘Liead me from what is ignorance, in 
‘spite of its being the right means, to what is 
the end." The third yajus expresses the combined 
meaning of the former two and its purport is 
clear. lis meaning is not, as in the case of the 
other two mdntras hidden, as it were, but is as 
one understands itfrom the words (constituting it). 


Atha—after chanting for the sacrificer the 
three pavamdnas. yâni itaráni—what others 
yet remain. Through them the chanter should 
obtain for himself by singing them, eatable food. 
A singer who knows Prána becomes Prána and 
the singer who realises Práva as above described 
is, like Prénd, able to secure that desire. When 
‘these hymns are being sung, the sacrificer must 
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ask for a boon. Whatever desire he may have, 
that desire he must ask to be fulfilled. The- 
word tasmdi must be taken with évamvid udgatd, 
Whatever desire he wants to be fulfilled for 
. himself or for the sacrificer, that he can secure 
by singing. 

Thus it bas been stated that identity with 
Prana is obtained through meditation and Karma. 
There is no room for any doubt regarding this. 
But there may be a doubt as to whether identity 
with Prdna is attainable when (of these two) 
karma is left out. To clear this doubt the text 
has— "Tüddhaitallokagidéva'. Tat i. e., the medi- 
tation upon Préna divorced from karma,—hy itself. 
-lókajidéva-is certainly the means of securing 
the divine world. There is not at all (na ha éva) 
fear (dsd) of unfitness for the world (alókya- 
iáyáh) When one realises one's identity with 
Prána, one does not, of course, seek to attain it 
again). A person that is already in a village will 
not desire to get to the village as one who is in & 
forest may do. Desire always has reisrence to 
what is away and distinct from oneself. Desire 
is inconceivable in regard to one’s own self. 
Thus there can be no fear that he will not at any 
time attain Práma-hood. 

To whom does all this apply? ya évan état sáma 
veda— whoever meditates upon this sdman, with 

- allits glory as described above and realises his 
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complete identity with it ihus—' I am Préna, 
pure and not to be menaced by demoniacal evil 
of the nature of sensual attachment. The pentad 
of speech etc., because they rest in me, are of 
the character of agni &c. and are divorced from 
evil of tha nature of selfish attachment, arising 
from original nescience. They operate in ‘all 
creatures through (the nourishment got by 
eating tbe) food which is mine. I am the 
self of all beings—for I am of the character of 
ångirasa. Y am also the self of speech consisting 
of rk, yojus, and sáman for I pervade it and 
produce it, Good voice is external wealth for 
me, when I am sima»; internal wealth is vocal 
organs such as the throat. I, of this charac- 
tor, am completely present in the body of 
beings such ag ants, being formless and all- 
pervading'. 
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